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Resumé 
Dette speciale undersøger, hvordan den universelle kultur om menneskerettigheder og mål om 
ligestilling i forbindes med køn, kvinderettigheder, kønslighed og kategorien ‘kvinder’ i 
udviklingsarbejde baseret på et casestudie i Bolivia. Specialet dykker ned i relationen mellem det 
globale og lokale og undersøger samt udfordrer de magtstrukturer, der sker i udvekslingen, 
oversættelsen og fortolkningen af værdier, ideologier og koncepter i forhold til udvikling og lighed. 
Dette opnås gennem en undersøgelse af, hvordan lokale koncepter bliver globaliseret og påvirker 
specifikke lokale kontekster og koncepter. Derudover undersøger specialet alternative tilgange til og 
forståelser af disse globaliserings- og lokaliseringsprocesser gennem dekoloniserende 
internationalisme, hvor der inddrages antihegemoniske stemmer om dekoloniseringsprocesser i 
opposition til universalisering. Dette sker gennem en kombination af teoretiske perspektiver og empiri 
i form af interviews udført i La Paz og Coroico i Bolivia i Marts 2015 med organisationer, 
feministiske aktivister og lokale kvinder med henblik på at åbne op for alternative forståelsesrammer, 
som inkluderer diversitet og mangfoldighe
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1. Introduction 
This thesis explores how the construct of a universal culture of human rights relates to gender equality 
and women’s rights in regards to development work in Bolivia. Within this framework, this thesis 
examines how the global and local are interconnected through transnational power structures 
concerning the exchange of values and ideologies in the aim of achieving equality. Specifically, our 
interest is on how local concepts become hegemonically globalized (globalized localism) and again, 
how these globalized localisms adapt to specific local settings and concepts (localized globalism). 
Within this framework, the thesis also explores alternatives to these globalized localisms and localized 
globalisms that emanate from anti-hegemonic struggles. This will be achieved through a combination 
of theoretical insight and research conducted in La Paz and Coroico in Bolivia in March 2015.  
Even though there is no uniform or universal definition of gender, the concept is extensively 
employed within development work from North to South1 in relation to equality and rights, and is an 
internationally dominant and widely recognized way of categorizing people. In Bolivia, some perceive 
gender as a colonial imposition that has dictated what constitutes as man, woman, male, and female. 
The ideology of a global culture that strives for equality entails that all individuals, societies and 
cultures adapt to uniform values and understandings of gender, rights and equality. However, due to 
the socio-historical differences that exist between countries and peoples, this thesis examines and 
offers alternative approaches that deliberately incorporate heterogeneity and diverse characteristics of 
local cultures. 
We acknowledge that the world is set within the framework of different forms of 
globalizations and power structures. As such, certain categories and concepts such as gender function 
as a sort of lingua franca. In order for us to deconstruct the concept and critically examine its global 
use within development work it becomes imperative to acknowledge its characteristics in practice, and 
the power relations embedded in the concept. As we will see throughout this thesis, these 
characteristics and power relations saturate international research, development work and everyday 
discourse and speech. Therefore we find a need to create room for local concepts and understandings, 
and thus seek alternative approaches to gender-based development work in Bolivia. 
During our research in Bolivia, however, we have encountered a variety of stances that directly and 
intentionally dissociate themselves from the concepts gender, rights and equality and their use. Indeed, 
we have seen how complications arise when attempting to translate globally and internationally 
recognized concepts to fit into local settings, as well as when attempting to translate local concepts 
into the globalized language pertaining to the human rights discourse. Linguistic, socio-historical and 
cultural differences are severe obstacles for reaching a mutual understanding. There are unintended 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  1	  North refers to the Western (North America, Western Europe) world, while South refers to former colonized countries.	  2	  Geography of reason is the way we conceptualize the way we think, interpret and understand different phenomena. This 
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consequences when one of the aims of the women’s rights movement is to empower women, 
but instead result in the disempowering perception that women are inferior or oppressed a 
priori. Therefore, we argue, that when consenting to the hegemonic normative understanding of 
male versus female roles and the globalized localism of the struggle against ‘women’s oppression’ 
there is fundamentally no resistance to the power structures that lie within that globalized localism. 
We therefore suggest an alternative approach, namely decolonial internationalism. Decolonial 
internationalism intends to reassess and deconstruct concepts such as gender, equality, rights and 
globalization in order to examine their underlying structures and power relations. Ultimately, the aim 
of decolonial internationalism is to bring about and visualize alternative approaches to development 
work based on human rights that focus on these particular concepts. This is necessary as these 
universally recognized concept might not be applicable in practice at a local level.  
Decolonial internationalism seeks to acknowledge alternative geographies of reason2 and 
therefore proposes that a mutual and global frame of reference is not necessarily a beneficial approach 
for working with decolonization or development work - neither at a practical nor at an academic level. 
Furthermore, the purpose of decolonial internationalism is to acknowledge that a Western vocabulary 
is not adequate to understand all local contexts. Even though this thesis also employs the concepts 
equality, gender and rights we strive to examine and interpret global understandings of the concepts 
and their relations to the local instead of forcing our Western preconceived ideas on the local. Based 
on these considerations, our research question is as follows: 
 
How are the concepts gender, equality and rights interpreted and implemented in a Bolivian 
development context, and how can an approach to development work based on ‘decolonial 
internationalism’ illuminate counter-hegemonic alternatives to the power structures of 
hegemonic globalizations?  
 
In this context it becomes relevant to examine how the ideal of ‘women’s rights’ and ‘gender equality’ 
is applied through a uniform category of ‘woman’ in human rights movements. The thesis also offers 
alternative ways of researching development approaches by means of intersectionality where we 
examine the different perspectives, experiences, and perceptions of ‘women’s rights’ and ‘gender 
equality’ in development work through interviews with local women in Coroico and counter-
hegemonic resistance voices.  
 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  2	  Geography of reason is the way we conceptualize the way we think, interpret and understand different phenomena. This 
will be elaborated on in A Decolonial Theoretical Framework.	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1.1. Structure of the Thesis 
Introduction has opened the thesis with a presentation to the research field and the research 
question.  
Presentation of Case consists of a presentation of the case study in Bolivia which includes a 
description of the organizations, movements and counter-hegemonic voices that we have 
interviewed. Subsequently, the contextual framework will be described consisting of a short outline 
of the political and cultural arena in Bolivia as well as the influence of Latin American feminisms. 
This will serve as a short introduction to historical and contextual aspects deemed relevant for the 
comprehension of this thesis.  
A Decolonial Theoretical Framework consists of the overall theoretical framework for the thesis. 
Firstly, an introduction to the choice of theory. Secondly, a theoretical elaboration of power 
structures and aspects of globalizations and its relation between the global and local in correlation 
with the power structures and implications of the human rights corpus. Thirdly, an elaboration of 
perspectives on the relation and implications of employing globally recognized concepts such as 
gender, equality and rights with regards to development work and ‘women’s rights’. Lastly, we will 
introduce the Aymara concept of chachawarmi and perspectives on its possible connection to 
complementarity, gender, equality, rights, man and woman.  
Methodological Reflections will consist of the methodological reflections and choices in regards to 
gathering empirical data in Bolivia. It will include considerations regarding the social constructivist 
approach, the contact to informants, our position as researchers and challenges regarding 
interpretation and translation in cross-cultural and cross-lingual research.  
Analytical Discussion consists of the analytical discussion and is divided into two parts consisting 
of a correlation of the theoretical perspectives and the empirical data. The first part concerns a 
critical approach to and discussion of global power structures to illuminate exchanges between 
global and local in relation to the human rights and women’s rights movements. These aspects are 
critical in order to proceed to the second part which analytically discusses counter-hegemonic 
voices and alternative approaches to the decolonizing process of Bolivia.  
Conclusion recapitulates our findings and reflects on the implications of the hegemonic 
globalizations of the human rights discourse on local Bolivian conditions. 
 
2. Presentation of Case 
This section presents the organizations, movements and activists that we have interviewed in Denmark 
and Bolivia. We have interviewed both international and local development agencies and activists in 
order to investigate the processes of transnational interactions between the local and global. We have 
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selected these actors to acquire insight into the power relations that are at stake between a 
Danish development organization (Caritas Danmark) and their local collaborative partner in 
Bolivia (Pastoral Social Cáritas Coroico) and to incorporate a UN perspective of gender equality 
(United Nations Population Fund) in Bolivia. In this relation it has been important to also gain insight 
into how counter-hegemonic voices perceive this power relation between the local and global and 
therefore we have interviewed the anarcha-feminist movement Mujeres Creando and the Swedish 
intellectual countervoice Anders Burman. 
 
2.1. International Development Agencies 
The United Nations Population Fund (UNFPA) is the largest multilateral source of population 
assistance worldwide and conducts programs in more than 140 countries (UNFPA Bolivia, n.d., 
Quiénes somos y cuál es nuestras misión y mandato). UNFPA have been working in Bolivia for more 
than 30 years and their primary area of focus is on interventions that promote sexual and reproductive 
rights. Their main efforts are to support access to reproductive and sexual health services, to secure 
equal rights and opportunities for both men and women, and to strengthen the Bolivian government’s 
capacities to produce and use population data in the formulation of policies and programs related to 
sexual and reproductive rights (UNFPA Bolivia, n.d., UNFPA en Bolivia: Cooperando con el país 
desde 1969). The representatives from UNFPA Bolivia that we interviewed provided us with insight 
into their local projects concerning gender equality and rights. This consisted of information and 
perspectives regarding their overall development work in Bolivia within a UN framework of human 
rights and gender equality. 
 
2.2. Caritas Danmark 
Caritas Danmark was founded in 1947 and is a member of the global network Caritas Internationalis, 
the Catholic Church’s international umbrella organization for development and humanitarian aid. 
Their development and humanitarian aid is centred in Africa, Asia and South America. The 
development work of all Caritas organizations is anchored around local communities through 
partnership with local organizations. Even though Caritas is founded in Catholicism3 they describe 
themselves as not being a missionary organization but a humanitarian organization (Caritas Danmark, 
n.d., Spørgsmål & Svar). 
Caritas Danmark is financed primarily through funds from their contract with Danida (Danish 
International Development Assistance) as well as contributions from private donors, enterprises and 
foundations and through general fund-raising. Susanne Møller Andersen, who is program coordinator 
for Bolivia, explains that Caritas Danmark supports improving the self-worth of local Bolivian women 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
3 This thesis will not focus on the aspect of their link to Catholicism. 
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and training of local women leaders with the aim of enabling them to fight for their rights and 
take part in local decision-making processes (Interview, Andersen, 2015). Within this area 
their work is concerned with creating ‘equal opportunities for both genders and specifically aimed 
at improving conditions for women who are considered marginalized as they have “[...] limited or no 
opportunity to participate in decision-making processes. In marriage and in the family they are 
considered inferior to the husband.” (Caritas Danmark, n.d, Tværgående indsatser). 
Caritas Danmark4 has a close collaboration with Caritas Coroico in the Bolivian Andes, 
however this partnership is set to finish by the end of 2016 as Caritas Danmark is withdrawing their 
financial support for Bolivia. Andersen explains that the decision to withdraw support in Bolivia is a 
politically strategic decision in order to target their support on African countries and because the 
funding from Danida is more and more aimed at Africa (Interview, Andersen, 2015). 
 
2.3. The Bolivian Partner: Pastoral Social Cáritas Coroico 
Caritas Coroico is based in the municipality of Coroico in the Yungas area north east of La Paz. Dolly 
Aliaga de Molina is the director of the organization Caritas Coroico, that does local community work 
in technical and social areas, particularly through PROMUDES (Programa Mujeres Líderes del 
Desarrollo) that concerns local community development.  
The technical aspect primarily concerns coffee, chicken, honey, and pigs production. Caritas 
Coroico assists in improving the quality, increasing productivity, organizing, commercializing the 
product, management of production, supply, knowledge about diseases and meat handling (Caritas 
Coroico, n.d., Producción de Café; Caritas Coroico, n.d., Apicultura; Caritas Coroico, n.d., Producción 
de Aves;  Caritas Coroico, n.d., Producción de Cerdos).  
The social area of PROMUDES is primarily focused on women and the training of local 
women leaders as they are perceived as being subjected to various forms of exclusion and 
discrimination within the family, economically, socially and politically. Therefore, the goals of the 
PROMUDES program is to empower women through strengthening their participation and leadership 
within the family and the community and supporting their economic participation in the family. In 
practice this means working with the women’s production (coffee, chicken, pigs, or honey) and 
providing workshops where they learn about personal development, the opportunity to exercise their 
rights, current laws, self-esteem, emotions, etc. (Caritas Coroico, n.d., PROMUDES; Caritas Danmark, 
n.d., Bolivia.; Interview, Andersen, 2015; Interview, Employees Caritas Coroico, 2015). These 
workshops are organized and taught by a group of female employees from Caritas Coroico through 
individual work, group work, discussions and presentations and the employees train local women who 
will subsequently be able to pass the training on to other women in their communities: It thus becomes 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  4	  Caritas Danmark has since 1989 completed several projects in Bolivia with different partners (Caritas Danmark, n.d., 
Bolivia.).	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“[...] a training of trainers” (Interview, Andersen, 2015) with the aim of creating sustainable 
development. The workshops are centred around a training manual developed by Caritas 
Coroico; Manual de líderazgo para la participación de las Mujeres5 that consists of text, pictures 
and exercises. Furthermore, Caritas Coroico offers workshops for men that focus on how they 
perceive their own role e.g. in relation to the family, in relation to their responsibilities towards the 
family and in relation to women (Interview, Andersen, 2015) and are anchored in the training manual; 
Reflexionando sobre la masculinidad tradicional6. 
 
2.4. Decolonial Resistance Voices 
Besides the above mentioned development agencies, we have encountered several counter voices to 
the hegemonic globalization of human rights and therefore we mainly employ their knowledge and 
arguments theoretically and analytically in the thesis.  
 
We have interviewed Maria Galindo7 and Idoia Romano from Mujeres Creando in their café Virgin de 
Los Deseos (The Virgin of Desires) centred in La Paz. Mujeres Creando is a Bolivian anarcha-
feminist-social-movement. The movement seeks to bring focus to patriarchal and colonial structures in 
the Bolivian society and believes that social change occurs on the streets and therefore, most of their 
efforts take place in the public domain (Day, 2008, p. 46). Their activism, campaigns and political 
actions are accomplished through street demonstrations and graffiti, theatre, their radio station, online 
social media, their website, through contributions to newspaper debates, through writing books on 
feminism and patriarchy and through giving lectures at universities. They occupy the streets as they 
believe that only the people can create change - not the government (Day, 2008, p. 46). Every 
monday, Galindo is available for interviews, conversations and assistance in their café regarding 
women’s issues in Bolivia. 
 Mujeres Creando emphasizes that their movement consists of a variety of women; lesbians, 
heterosexuals, whites and indigenous women, young and old women, divorced, married or single 
women, women from the country and from the city (Mujeres Creando as cited in Lasky, 2011). They 
are critical towards influence from Western countries and donors and towards President Evo Morales 
and his Movimiento Al Socialismo (MAS) government for being patriarchal and mirroring a 
chauvinist society (Day, 2008, p. 45). They do not work with terms such as gender, rights and equality 
as they are convinced that these terms are inherently Western and therefore not applicable in a 
Bolivian context. 
 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  5	  Leadership Manual for the Participation of Women.	  6	  Reflections About Traditional Masculinity.	  7	  One of the founders of Mujeres Creando.	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Furthermore, we have interviewed Anders Burman in his home in La Paz. We contacted him 
because of his thorough knowledge concerning gender perceptions in Bolivia. He is currently 
Associate Senior Lecturer at the Department of Human Geography and Human Ecology Division 
at Lund University. His area of research is among others indigenous people, movements and activism, 
Bolivian state politics, gender politics, decolonization and knowledge production from Bolivian and 
Latin American perspectives. Despite that Burman is a Western scholar, he is critical towards 
hegemonic Western forms of knowledge and the power relation between the North and South. His 
wife, Mirna Ticona, an Aymara indianist-feminist also participated in this interview. 
 
2.5. A History of Gender Policies and Practices in Bolivia  
The following section will serve as a short presentation of the contextual framework that relates to 
how gender policies and practices have arisen and how various feminist movements have developed in 
Bolivia. 
In its current constitution Bolivia is defined as a Plurinational and Intercultural state 
(Constitución Política del Estado Plurinacional de Bolivia, 2009, p. 11) and it was the first in Latin 
America to identify itself as Plurinational8 in the National Constitutional Assembly. The making of the 
Constituent Assembly proposed in 2006 by the MAS government ended on January 25, 2009, where 
the Bolivians approved the new Constitution by a majority vote of 61.43 percent. The process entailed 
tough negotiations and confrontations both in Congress and in the streets, involving diverse social 
movements and political parties. All spheres of the Bolivian society participated in the election which 
meant that 90.26 percent of all Bolivians voted at the national referendum on the new Constitution - 
the highest voting rate in Bolivian history so far (Rousseau, 2011, p. 5). Bolivia’s resolution for a 
Plurinational state is connected to the wish of nationalization and decolonization of the state by e.g. 
focusing on indigenous participation, juridical pluralism and recognition of indigenous autonomies 
(Walsh, 2008, p. 73).  
Spanish and 13 other different languages are recognized as official languages and are spoken 
by almost 40 different nations (Blumtritt, 2013, p. 4; Walsh, 2008, p. 71). One of these ethnic and 
indigenous nations is Aymara, which represents around 2 million people (Blumtritt, 2013, p. 4) out of 
a population of 10.67 million (World Bank, 2015). Even though the Bolivian Constitution has 
developed a strong emphasis on human rights, for example in regards to indigenous people’s rights 
and women’s rights, it is still perceived that civil and political rights are not respected (Danida, 2013, 
p. 5) and that many indigenous women still face discrimination, social exclusion and high levels of 
gender based violence (Womankind Worldwide, n.d.). 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  8	  However, in September 2008 Ecuador became the first Latin American nation that was officially designated as 
Plurinational and Intercultural (Walsh, 2008, pp. 73; 79).	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In 1994, the reform Participación Popular was ratified in Bolivia. The reform 
signifies that each municipality plans their own development program and single-handedly 
decides the allocation of internal resources. The reform also demands that women’s participation 
be equal to that of men on both a community and municipal organizational level and the reform 
requires that the municipalities promote women’s participation in all areas of its jurisdiction, and that 
women should represent at least 30 percent of all candidates for municipal elections. The reform 
Participación Popular is said to be the first Bolivian reform to incorporate gender equality as well as 
the application of a gender neutral language in a Bolivian legislation (Pape, 2008, pp. 41; 45).  
In 1997, Bolivia instituted a quota system where 30 percent of the candidates from each party 
running for Congress should be women, however since the women’s names are often listed at the end 
of the representative list, they have less chance of being elected or are often selected as alternates. 
Nevertheless, statistically this quota system has increased the number of women elected in Congress 
(Potter with Zurita, 2009, pp. 240; 244). In the period between 1997 and 2002, less than 10 percent in 
Congress were elected women, and in the period between 2002 to 2015, the number increased to 17 
percent (Potter with Zurita, 2009, pp. 240; 244). In order to understand the conditions concerning 
gender equality in Bolivia, and the discussions and alternative approaches that are the focus in this 
thesis, it is important to take into account the feminist struggle and tradition in Latin America. 
 
2.5.1. Feminism in Latin America 
The feminist tradition emerged in the 1970s from dialogues between middle-class Mestizas9 and 
liberal European/American feminisms. The feminist movement was therefore directly influenced by 
political and ideological feminist agendas from the North and primarily consisted of Latin American 
feminists from the ruling and intellectual classes. Therefore the overall feminist discourse in Latin 
America has been shaped predominantly from within by the influence of the bourgeois, white, middle-
class feminist Mestiza population based on a liberal heteronormative framework (Duarte, 2012, p. 
153), which currently still influences certain aspects of Latin American feminism.   
The history of Latin American women’s resistance to both colonial and patriarchal structures 
is marked by tales of repression in the form of detention, lawsuits, incarceration and sometimes even 
death (Potter with Zurita, 2009, p. 229). To complicate the field of Latin American feminisms further, 
women’s rights movements in Bolivia have always been divided by factors such as ethnicity and 
social class: On the one side are Indigenous women (with several internal divisions as well) and on the 
other side the Mestiza women. Despite these divisions, they have a long mutual history of organizing 
street protests, hunger strikes, and barricades to protest against discrimination and to demand better 
living conditions, labour and land rights. Due to their accomplishments of protesting, indigenous 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  9	  A person of combined Indian and European descent.	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women’s social movements have gained recognition from their male comrades and obtained a 
general reputation of being very combative (Rousseau, 2011, p. 13).  
During the 1970s many Latin American countries were under dictatorship. As a result of 
the military regime under the Bolivian dictator General Hugo Bánzer, many Bolivian feminist social 
movements began organizing in the search for political transformation and democracy. They 
challenged the structural link between militarism, masculine domination and gender inequality 
through their activism - an area which was previously unquestioned and unchallenged. In the fight 
against dictatorship, Latin American feminists denounced the use of torture, disappearances and other 
human rights violations (Duarte, 2012, pp. 153; 155-156; 158; Miñoso, 2009, p. 6). During the 
political transformation of Bolivia between 1978 and 1982 women of various social sectors became 
actively involved in anti-authoritarian mobilizations and took part in the restructuring of leftist 
political parties (Lind, 2003, p. 234). The feminist movements formed alliances with the broader left 
and national liberation movements and questioned the link between the State and the Catholic Church 
- two of the dominant institutions - and accused the Church for reproducing “[...] feminine 
subordination by perpetuating and reinforcing the role of women as self-sacrificing, passive, and 
submissive.” (Duarte, 2012, p. 156). These feminists demanded political and legal equality between 
men and women, the right to work, the right to economic independence, sexual and reproductive rights 
as the right to control over one’s own body (Duarte, 2012, p. 153).  
In short, the rise of feminism during the 1970s has been a historical reference point in the 
Latin American democratization processes where liberal feminists have been key players in the 
cultural transformation of the region. However, the liberal and hegemonic feminism (middle-class 
white and Mestiza women) have experienced resistance (and are at present time still under critique) 
from other feminist groups who differ in terms of race, sexuality, social class and cultural identity 
(Duarte, 2012, pp. 153; 155-156; 158; Miñoso, 2009, p. 7). The discussions among these various 
feminist stances in Latin America are concerned with the power structures of coloniality, 
Eurocentrism, patriarchy, intersectionality and the implementation of Western values and concepts 
such as gender, equality and rights (Miñoso, 2009, pp. 6-8) and thus represent various perspectives on 
issues such as decolonization and nationalization. In the 1980s the middle-class Mestiza formed self-
defined feminist collectives or NGOs with a general objective to promote women’s liberation, 
women’s rights, gender-sensitivity policy making, and integration of women in politics and 
development (Rousseau, 2011, p. 13). Therefore, the political attention, at the time, was mainly on a 
general women’s struggle based on a general type of feminism. However, since then there has 
developed are larger focus on including differences between women as well as differences within for 
example indigenous women (Monasterios as cited in Rousseau, 2011, p. 13).  
When Evo Morales won the Bolivian presidential election with more than 54 percent of the 
votes in 2006, many interpreted it as an indication of the strength of indigenous movements in Bolivia. 
As the first indigenous president in the history of Bolivia, Morales’ campaign promised indigenous 
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people’s representation in parliament and the quota of 50 percent representation of women in 
the constituent assembly. However, these promises were not realized as the women’s quota 
system was ultimately diluted to 30 percent. Consequently, women ended up occupying 33 percent 
of the seats in parliament, which was far from the goal that women’s and indigenous’ organizations 
had aimed for. Within the MAS party though, women ended up with 46.72 percent of seats (Potter 
with Zurita, 2009, p. 241; Duarte, 2012, p.160; Rousseau, 2011, p. 12). 
Since the beginning of the 2000s, following the rise of indigenous movements, a new 
literature has emerged to document and analyze the organizing of indigenous women in Latin 
America. The literature is created on the basis that indigenous women are the most exploited and least 
recognized citizens in Latin America, due to, among others, high rates of illiteracy, maternal mortality, 
racism, explorative labor, and domestic and state violence. The authors10 behind this literature 
emphasize that the presence of NGOs, church developmental work, and the organizing of autonomous 
peasant and indigenous movements has entailed that indigenous women have gained more 
opportunities to mobilize for change since the 2000s (Rousseau, 2011, p. 9). 
In December 2008, the Bolivian government presented a new national gender equality plan. 
The conceptual framework of the plan was written by the Bolivian activist and feminist Julieta 
Paredes11 who has actively criticized (and still does) non-indigenous liberal middle-class feminists, 
and Evo Morales (Burman, 2011, p. 82). The plan includes certain parts of Paredes’ book Hilando 
fino: desde el feminismo comunitario, and directs a critique towards machismo indigenista12. Paredes, 
and many other Bolivian feminists, work from the assumption that the subordination of women is of 
colonial origin, as the Aymara culture is based on complementary roles between men and women. 
Accordingly, the main objective of the gender equality plan is to decolonise the concept of gender by 
i.e. demystifying the concept of chachawarmi13 (Burman, 2011, pp. 70; 82). It is clear that 
chachawarmi is a common cultural term as it is actively employed in the gender equality plan by the 
MAS party to argue for women’s equal rights and representation in Bolivia as well as being the local 
tool in the government's decolonization program (Maclean, 2014, pp. 77-78) in order to accentuate the 
distinctiveness of Aymara cultural roots. The use of chachawarmi in this decolonial sense is also 
supported by many Aymara activists (Burman, 2011, pp. 66-67). 
Broadly defined, Bolivian feminists represent at least three different branches: the anarcha 
feminist movement Mujeres Creando based in La Paz, the white Mestiza urban middle-class elite and 
indigenous feminist movements. Both the anarcha feminists and indigenous feminists criticize the 
Mestiza elite for having monopolized feminism and thus not giving room for alternative perspectives. 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  10	  e.g.  Hernández Castillo (Rousseau, 2011, p. 9).	  11	  Julieta	  Paredes is one of the founders of Mujeres Creando, however, she is no longer a part of the movement.	  12	  Sexists and male dominating views in indigenous communities.	  13	  Chachawarmi in Aymara is generally perceived and translated into simply meaning man (chacha) woman (warmi) and 
into the Aymaran concept of gender equality. However, the concept of chachawarmi and its different understandings and 
implications will be further explained and discussed on in the section Chachawarmi: The Ideal of Complementarity.	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Mujeres Creando, who also finds inspiration from (Latin American) queer feminisms, further 
criticizes the Mestiza elite and the indigenous movements for restricting themselves to a 
heterosexist and heteronormative bias. Indigenous movements and Mujeres Creando are criticizing 
the Mestiza elite for reproducing colonial, patriarchal and racist structures - even though Mujeres 
Creando remains largely led by Mestiza, urban, middle-class women (Rousseau, 2011, p. 21). In spite 
of this, the feminist movement in not only Bolivia, but in Latin America, has become more diverse 
over the past forty years and these alternative and diverse movements are questioning the liberal 
hegemonic feminism. This makes for a complex, theoretical, and political area of conflict where the 
agenda and limits of the well-known liberal perspectives of equality and the universalization of rights 
are questioned and scrutinized (Rousseau, 2011, p. 21; Duarte, 2012, pp.153: 159). 
 
3. A Decolonial Theoretical Framework  
The following section will serve as a brief introduction to the theoretical choices of this thesis. It will 
elaborate on why have we chosen to employ the specific theories, how they will assist us in the aim of 
this thesis and why this combination of theoretical stances and tools is beneficial in this particular 
context. 
 
In order to approach the field of international development within a human rights discourse that values 
global equality and universality, we find it imperative to encourage critical reflexion and discussion of 
phenomena that claim universality, however well intended they may be. 
 Our theoretical framework is inspired by Boaventura de Sousa Santos’ idea of the processes of 
globalizations. However, we will advance his theory by supplementing it with Makau Mutua’s critical 
approach to the human rights corpus. His critical perspectives on the human rights corpus are 
employed to illuminate the implications of the so-called savage-victim-savior (SVS) metaphor, which 
this thesis employs in relation to the power structures of the global hegemonic forces that govern 
development work. In addition, we draw inspiration from Julia Suárez-Krabbe’s understanding of the 
power structures which exist within both the formulation, promotion and implementation of human 
rights in development work. Suárez-Krabbe’s critical reasoning of human rights will underpin the 
combination of de Sousa Santos’ idea of globalizations and Mutua’s understanding of the human 
rights corpus. We have named this combination and alternative approach decolonial internationalism. 
Furthermore, this thesis draws on the research and critical perspectives of Oyeronke Oyewumi14, 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  14	  Even though Oyewumi (2007) examines the concept of gender by exemplifying the Yoruba community in Nigeria, her 
reflections are still valuable as she argues that gender is a colonial European and patriarchal construction and imposition that 
still dominates (pp. 252; 257-258).	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María Lugones15, Vrushali Patil and Anders Burman, in relation to the above mentioned, in 
order to open up for alternative geographies of reason when working with gender, equality 
and rights, which entails challenging fixed global terms, concepts and structures in order to break 
with an inherently Western ideology that permeate local contexts. 
 Geography of reason will be a consistent element throughout the thesis and refers to the way 
we conceptualize the way we think, interpret and understand different phenomena as individuals. 
When we refer to shifting the geography of reason it entails attempting to move beyond global 
understandings of for example gender, equality or human rights. Thereby, this thesis embraces 
alternative geographies of reasons and encourages to allow shifts in one’s geography of reason such as 
drawing on Third World scholars, activists and social movements and how they employ concepts or 
phenomena which may have similarities to Western phenomena (Suárez-Krabbe, 2014, p. 212). 
Inspired by Suárez-Krabbe (2013), this thesis proposes to suspend the Western geography of reason in 
order to break with the global prevalent comprehension of and commitment to human rights (p. 79). It 
is therefore essential to examine global power structures from alternative perspectives and therefore 
employing geography of reason provides a framework for analysing the hierarchical relations which 
saturate the human rights corpus (Suárez-Krabbe, 2014, p. 211). It is a way to conceptualize that 
reason is not only a situated construct, but framed within specific ways of understanding places or 
constructs. As such, geography of reason is concerned with the geopolitical aspect of situated 
knowledge and thus our underlying frame of reference, which reflects how we perceive the world 
around us.  
 
3.1. Human Rights in the Era of Globalizations 
As presented by both de Sousa Santos and Suárez-Krabbe the dominant and hegemonic discourse of 
globalization and the Western geography of reason is integrated in the work of international donors 
and NGOs. However, these discourses and organizations largely continue carrying out their work 
disregarding these power structures, and the role that these discourses and institutions play within 
them (de Sousa Santos, 2002; 2006; Suárez-Krabbe, 2013; Mutua, 2002). Due to this lack of focus on 
the underlying power structures within human rights in development work, we seek to introduce a 
nuanced understanding of the different processes of globalizations and of the impacts on the very 
countries, which development work is supposedly assisting and developing. The approach of 
decolonial internationalism examines and questions the power structures of the human rights corpus, 
what de Sousa Santos refers to as, the forces of hegemonic globalizations. Inspired by Mutua’s 
critique of the human rights corpus, the point of departure of this thesis is that the globalizations of 
human rights eliminates national borders by claiming universalism (p. 393). Mutua’s (2002) main 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  15	  María Lugones has had an immense significance in relation to the development of decolonialism in Latin America. She is 
acknowledged as being one of the most influential decolonial feminists in Latin America.	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argument is that the human rights corpus and its universalizing agenda is deemed to fail 
because it is based on Western and Eurocentric values and views on humanity which are 
inconsistent with ideologies from most Third World countries (p. 14). 
 
3.1.1. The Forces of Hegemonic Globalizations 
Globalizations, as proposed by de Sousa Santos (2002), are complex phenomena, that exist within a 
social and political area of conflict between hegemonic and subordinate interests. In its simplest way, 
this conflict creates so-called winners and losers, where the winners are Western states and institutions 
while the losers are states and social groups from the South (pp. 69; 92; 99). De Sousa Santos 
explains, that “The dominant discourse on globalization is the history of the winners, told by the 
winners.” (de Sousa Santos, 2006, p. 395). The consequence of the dominant discourse on 
globalization is the maintenance of the hierarchical structures between the North and the South (de 
Sousa Santos, 2002, pp. 94-95). In this regard, de Sousa Santos (2002; 2006) emphasizes the 
importance of always using globalizations in the plural, because, as he states, if used in singular it 
gives the false impression that globalization is a uniform and one sided phenomenon. Globalizations 
are different sets of social relationships, which unfold both within national borders and internationally. 
However, the perception that globalization solely exists in the singular is the dominant discourse (told 
by the winners) within a scientific, political and hence everyday language (pp. 88-89; p. 395).  
Decolonial internationalism perceives the dominant version of globalization as dangerous 
within a development discourse, because it functions as a homogenizing and inescapable phenomenon. 
Since this thesis is researching development work in Bolivia, it calls for a critical reflection, 
acknowledgement and examination of the hierarchical power structures, which globalizations produce 
for example when development work focuses on so-called women’s rights. With this point of 
departure this thesis elucidates that the processes of globalization are not simple and innocent. 
 
The global and the local are always interrelated and globalization happens when a local phenomenon, 
for example from the North, extends its influence beyond its national borders. Within this 
transnational interaction, the local phenomenon from the North is thus moulded and adjusted through 
the processes of globalizations into being a ‘new’ local phenomenon adopted in the South (de Sousa 
Santos, 2006, p. 396). There are two important implications of the concept of globalizations. Firstly, 
that the global cannot exist without the local because “[...] what we call globalization is always the 
successful globalization of a particular localism.” (de Sousa Santos, 2006, p. 396). Drawing on the 
previous example with the North and South, the ‘new’ local in the South will always have its origins 
in the North, even though the South might consider it as a local phenomenon. Secondly, the Western 
production of globalization implies the production of localization. In this manner the local can only be 
integrated into the global in two possible ways: by exclusion or by subordinate inclusion (de Sousa 
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Santos, 2002, p. 101), which means that the process that determines the global as the 
dominant, is also the process that determines the local as dominated by the global. Hence, 
induced by the power structures of globalizations, the South remains hierarchically inferior to the 
North (de Sousa Santos, 2006, p. 396). 
Within the hegemonic tale and production of globalization there are two different mechanisms 
are at stake: globalized localism and localized globalism. Both of these mechanisms spring from a top-
down and liberal approach to the globalization of inherently Western values (de Sousa Santos, 2006, 
p. 397). The mechanisms are based on global laws, such as the The Universal Declaration of Human 
Rights (UDHR) and also draw on the idea of a global culture. De Sousa Santos (2002) proposes that 
these forms of globalizations should actually be labelled Westernization or Americanization as they 
are used as both ideological and political devices with specific intentionalities and are based on a 
liberal capitalist world view, where the North brace themselves as the winners and implementers of a 
forthcoming global culture (de Sousa Santos, 2002, pp. 84; 86; 88; 89; 94; 108).  
Globalized localism as explained in its simplest form is when a phenomenon from the North is 
successfully globalized in a local setting and thus becomes a production of the hegemonic 
globalizations. That a phenomenon has been successfully globalized portrays how forces from the 
North are capable of dictating (de Sousa Santos, 2006, pp. 396-397) what is deemed as the best 
solution to ending human suffering. Thereby what is globalized automatically creates the structures for 
the local and, in that process, unequal power structures between the North and the South occur (de 
Sousa Santos, 2002, pp. 102-103; de Sousa Santos, 2006, pp. 396-397).  
Localized globalism, on the other hand, arises from transnational practices by globalized 
localism and is the specific effect or impact, which the global has on local conditions (de Sousa 
Santos, 2002, pp. 102-103). The effect is that local conditions “[...] are disintegrated, oppressed, 
excluded, destructured, and eventually, restructured as subordinate inclusion.” (de Sousa Santos, 2006, 
p. 397) by being forced to assimilate, integrate or conform to Western geographies of reason. These 
two concepts are thus bound together and work in proportion to each other, however, it is important to 
note that these processes should always be examined separately, because the factors, agents and 
conflicts within each of the two processes differ. A simplification of the two processes of 
globalizations suggests that globalized localism is produced by the superior winners of the North, 
while the South as the inferior losers is compelled to localized globalism - as that is the only choice 
the South has in the hierarchical world system where their values and ideas are undermined by the 
hegemonic power of the North (de Sousa Santos, 2006, p. 397). 
 
3.1.2. Human Rights as Globalized Localism 
In De Sousa Santos’ attempt to criticize the forces of hegemonic globalizations, he describes human 
rights organizations as anti-hegemonic globalization forces, however, he also argues that these anti-
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hegemonic globalization forces are resisters of liberal and capitalist values in their struggle 
for transnational solidarity. Since the hegemonic globalizations forces are predominantly 
based on Western liberal and capitalist values (de Sousa Santos, 2002, p. 94), this thesis argues 
that de Sousa Santos’ stance is not tenable, as human rights organizations comply with the UDHR 
regulations that are promoted and implemented based on and controlled by Western states and 
development authorities. He therefore reproduces the hegemonic globalizations. As such, the 
promotion and implementation of human rights falls within the discourse of globalized localism, 
which the three following arguments exemplify. 
Firstly, Mutua (2002) points out in his critique of the human rights discourse that it was not 
the colonization of Africa, Asia or the Americas, nor enslavery which brought forth a universalization 
of ‘human’ dignity in the name of the UDHR. Rather, it was Adolf Hitler as the “personification of 
evil” which gave rise to the idea of a collective responsibility and formulation of human rights. As he 
explains it: “It took the genocidal extermination of Jews in Europe - a white people - to start the 
process of the codification and universalization of human rights norms.” (p. 16). Secondly, the 
International Commission of Jurists16 and Amnesty International17  - the two oldest and most 
prestigious international human rights organizations (IHRO) - were at the beginning founded in order 
to act solely as watchdogs against human rights violations in Europe - not in so-called Third World 
countries (Mutua, 2002, p. 16). Thus, Third World countries were in a grey zone on the ‘map’ of being 
‘protected’ by international human rights. Thirdly, the formulation and theoretical underpinnings of 
the human rights corpus following the Second World War, was according to both Mutua (2002) and 
Suárez-Krabbe (2013) based on Western colonial attitudes and is rooted in a sense of European and 
Western superiority (p. 17; p. 95). Suárez-Krabbe (2013) argues that if Latin American states had any 
power in the formulation of the UDHR, their contribution was deeply infiltrated by European values, 
because it was exactly in the mid-twentieth century that white Latin American elites (Mestizas and 
Creoles) began to identify and emphasize European modernity and histories (pp. 92-93; 95). 
Moreover, as Mutua (2002) continues; the principles and norms which the UDHR is based on are 
inherently European and based on Western liberalism and jurisprudence (p. 18), as he claims: “Its [the 
UDHR] emphasis on the individual egoist as the center of the moral universe underlines its European 
orientation.” (Mutua, 2002, p. 154). 
During the formulation of the UDHR the West clearly dominated the United Nations (Mutua, 
2002, p. 18); five out of nine people in the drafting committee were from Western countries (United 
Nations, n.d., History of the Document). Two of the non-Westerners (from China and Lebanon) where 
both educated in the United States, and therefore familiar with Western intellectual traditions (Mutua, 
2002, pp. 154-155). The UDHR is, furthermore, Western at its core as it is preserving the dominant 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  16	  Established in 1952 in order to investigate human rights abuses in the Soviet Zone of post-war Germany (IJC, n.d., 
History of the ICJ).	  17	  Founded in 1961 by the British lawyer Peter Benenson (Amnesty International, n.d., Who we are).	  
	    WOMAN IS NOT SOMEBODY WHO NEEDS A FATHER   
A STUDY OF HOW A UNIVERSAL CULTURE OF HUMAN RIGHTS INFLUENCES DEVELOPMENT WORK IN BOLIVIA 
THESIS 2015: CULTURAL ENCOUNTERS 
22	  
global order of the West by aiming at strengthening, legitimizing, and exporting the liberal 
democratic state to non-Western societies. (Mutua, 2002, p. 18). The global power of the 
Western human rights discourse thus started as a means of protection of solely Western and 
European nations and has later evolved into a tool to legitimize and enforce the template for how 
human cultures and societies should ideally construct their view of humanity and governing. 
The concept of women’s rights stems from the global discourse of rights emanating from the 
construction and birth of the UDHR. In 1946, the Commission on the Status of Women (CSW) was 
originally established as a subcommission of the Commission of Human Rights. At the time, the CSW 
argued that women’s rights were particularly vulnerable in political and marital areas and that 
discrimination against women still prevailed (UN Women, n.d., Short History of CEDAW 
Convention), meaning that equality and equal rights between men and women was not even. Thus the 
Convention on the Elimination of All Forms of Discrimination against Women (CEDAW) was created 
as a form of supplement to the UDHR specifically aimed for women’s benefit. The fact that it was 
even deemed necessary to create the CEDAW substantiates our claim that the UDHR has not been 
fully effectual in the matter on ‘gender equality’. The fact that certain NGOs work within a human 
rights based approach (HRBA) (HRBA Portal, n.d., FAQ on HRBA) with the framework of the 
UDHR their struggle indicates that the UDHR is not contextualized enough in regards to women as 
there are certain areas, cultures, countries, and societies where women are not necessarily perceived as 
belonging equally in the category of ‘equal human beings’ in practice. 
This thesis presents an alternative to the hegemonic understanding and interpretation of the 
UDHR and CEDAW. We are well aware that this perception, though shared among many scholars and 
activists from the South18, is not the prevalent understanding of these rights corpus’. However, we 
propose that an acknowledgement and critical examination of the power structures and domination of 
the West is in order, if we are ever “[...] to guarantee the rights of every individual everywhere.” 
(United Nations, n.d., History of the Document) which is the objective of the formulation of the 
UDHR. As Suárez-Krabbe (2014) proposes, it is important to acknowledge the colonial origin and 
legacy of the formulation of the UDHR as it is an area of investigation which is highly neglected in 
both scholarship and by human rights proponents (p. 214). 
Based on the argumentation for an alternative understanding of the UDHR and CEDAW, this 
thesis argues that human rights organizations belong to the hegemonic globalization of cultural values. 
This argument can be substantiated by the aspect that investigation, reporting and advocacy of IHROs 
in so-called Third World countries require reporting back to the donors who work with human rights 
violations. These reports are generally evaluated by Western countries or institutions and the reporting 
often contains corrective measures and recommendations for so-called Third World states to follow. 
Occasionally the conclusions of the reports recommend that the West ceases its aid, imposes 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  18	  Among	  them:	  Mutua; Suárez-Krabbe; Galindo, & Patil.	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sanctions, or publicly denounces the demeanours of the Third World state. Therefore, there is 
a power imbalance in these transnational interactions, which favors the North over the South 
(Mutua, 2002, pp. 25-26; de Sousa Santos, 2002, pp. 80; 97). INGOs promote and implement 
cultural values of the hegemonic North and are thus based on a top-down approach to globalizations. 
In order for local development organizations to receive financial aid they must follow certain 
requirements from their collaborative partners from the North, who are also dependent on their own 
aid from their foreign ministry, and thus rely on the top-down approach. Therefore, the perspective of 
the decolonial internationalism approach is that INGOs and local development organizations cannot 
belong to the anti-hegemonic globalization resistance force, as that would demand a bottom-up 
approach (de Sousa Santos, 2002, p. 103; 107; pp. 109-110). 
The awareness of the complexities and conflictual aspects of the human rights discourse is 
important in order to address and illuminate the other side of human rights, as Suárez-Krabbe 
articulates19. The dominant and hegemonic human rights discourse justifies the continuation of 
colonization where Western states, donors, IHROs and NGOs plead the right “[...] to save brown 
women from brown men, and to save brown men from themselves.” (Suárez-Krabbe, 2014, p. 223) in 
the name of universalism. This is in line with Mutua’s (2002) SVS metaphor, where the savages are 
the violator of the human rights principle, the victims are brown women and brown men while the 
saviors are Western states, donors IHROs and NGOs (p. 11). This means as, Suárez-Krabbe (2014) 
highlights, that the modern/colonial world-system and consequently the transnational processes of 
globalizations, continue to be colonial and produce winners and losers (p. 213) and withhold a 
hierarchical framework as the values, cultural artefacts, and ‘universal’ symbols (such as 
individualism and liberal democracy), which the present world-system are based on are inherently 
Western (de Sousa Santos, 2002, p. 84).  
 
3.1.3. Towards a Decolonial Internationalism 
As a form of rebellion against the hegemonic forces of globalizations de Sousa Santos (2006) proposes 
the term insurgent cosmopolitanism which operates within the area of anti-hegemonic globalizations 
(p. 398). It is counter-hegemonic in the sense that it consists of transnationally organized forms of 
resistance which have been victimized by hegemonic globalization forces. They unite to oppose the 
unequal power structures that are being either produced or intensified by localized globalism or 
globalized localism. The aim of insurgent cosmopolitanism is to overcome exclusion, subordinate 
inclusion, and political and cultural suppression and domination (de Sousa Santos, 2006, p. 397).  
As argued earlier what is lacking in de Sousa Santos’ theory is a critical reflection of the 
consequences of the implementation of the human rights corpus. In order to account for this 
complexity this thesis proposes employing decolonial internationalism as an extension of insurgent 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  19	  For an elaboration of the other side of human rights see Julia Suárez-Krabbe (2014). The other side of the story.	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cosmopolitanism. Decolonial internationalism thus functions as a tool to illuminate, question 
and challenge the unequal exchanges of power surrounding the human right corpus. Since 
globalization is in its different forms unavoidable, we call for an internationalism, which will 
interweave nations and cultures worldwide, where the most essential aspect is to engage in an all 
encompassing dialogue of inclusion and embracement of cross-cultural values and geographies of 
reason.  
This thesis understands internationalism as a transnational cooperation between states and 
cultures for the common good. The use of decolonial refers to a resistance of the power structures and 
hierarchies, which, at current writing stage, governs and dominates international relations. Decolonial 
is also meant as a reminder of the unjust suppression of not only Third World states, but also Third 
World activists, thinkers and geographies of reasons that are different from the prevailing Western. 
The reminder of the hierarchies and power structures is important in order to change and challenge 
these structures that uphold the power relations between the North and the South. Therefore decolonial 
internationalism focuses on breaking with the hierarchies of cultures and power structures for the 
common good for all states, cultures, practices and people. This approach does not necessarily require 
an ultimate comprehension of other possible worlds. It does, however, require acknowledging and 
recognizing that other possible worlds exist and evolve, as well as recognizing the autonomy and 
legitimacy of these differing geographies of reason. Decolonial internationalism thus calls for an 
international community which is based on justice for people of all races, sexualities, social classes, 
identities, ethnicities, religions, and nationalities. 
Within this framework, the critique of human rights is necessary as international development 
agencies uncritically promote and implement human rights. Decolonial internationalism argues that it 
is imperative that the human rights corpus should “open its eyes” to alternative ways of thinking, and 
not consider the UDHR as the final answer for ‘human’ dignity (Mutua, 2002, p. 3) or as an ultimate 
solution: “The impression given is that a unitary international community is possible within this 
template if only the Third World follows suit by climbing up the civilizational ladder.” (Mutua, 2002, 
p. 6). The SVS metaphor elucidates that the promoting and implementing the UDHR continuously 
produces a hierarchy of cultures, as so-called Third World countries and peoples are considered as 
either savages or victims, while Europeans bear the status as saviors.  
Since decolonial internationalism is inspired by insurgent cosmopolitanism it acknowledges 
the current power structures of globalized localism and localized globalism. The acknowledgement of 
the dominant power structures is necessary in order to first have a critical approach to the structures 
and thereafter seek alternative approaches to development in order to break with the dominant power 
structures. Decolonial internationalism thus acts as anti-hegemonic globalization because it seeks to 
break with the oppressive structures that define and anchor the hierarchical relation between the North 
and the South. Inspired by decolonial feminism, it opposes the global so-called truth that a liberal 
system of government (Alvarez, 2009, p. 179) in the form of democracy is the only system in which 
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one might find ‘human’ dignity. In order to challenge the hegemonic globalization and 
Western geography of reason, decolonial internationalism emphasizes the necessity of a 
dialogue with all humans of different histories of participating in social activism and change; 
whether that being human rights activists, environmentalists, feminists, indigenous or non-indigenous 
activists. The reason hereof is the quest for an inclusion of alternative advocacy strategies which 
extend the human rights and globalized localism framework, and thereby concentrate on alternative 
solutions to specific local realities and needs, rather than focusing on the globalization of a Western 
thought or phenomenon such as the UDHR. The aim of the resistance, or search for alternatives in 
decolonial internationalism is to transform “[...] unequal exchanges into exchanges of shared 
authority, and translates into struggles against exclusion, subordinate inclusion, dependency, 
disintegration and relegation.” (de Sousa Santos, 2002, p. 103). The struggle against unequal 
exchanges is an attempt to break with the confinements of the SVS metaphor presented by Mutua. 
De Sousa Santos (2002) emphasizes the importance of considering globalizations as a product 
of the decisions of national states. These decisions are shrouded with both ideological and political 
devices that hold specific economic and political intentionalities (p. 89). Hence, if globalizations are a 
product of political and ideological decisions, it signifies that they are not fixed, but can be altered. 
Therefore decolonial internationalism takes on the challenge of demolishing these ideological and 
political intentionalities from the North by clarifying and questioning the consequences of the current 
globalized localism of the human rights discourse.  
 
If human rights institutions, such as the UN, continue to reject dialogue, they reproduce the status quo 
and oppressive power structures, where the North remains as the winners. Mutua (2002) explains; 
 
“The forceful rejection of dialogue also leads to the inevitable conclusion that there is a hierarchy of 
cultures, an assumption that not only is detrimental to the human rights project but is also inconsistent 
with the human rights corpus’ commitment to equality, diversity, and difference.” (p. 5). 
 
In that way, a rejection of dialogue will ultimately result in that the human rights movement not only 
works against itself but also against the very principles which it seeks to uphold. A hierarchization of 
cultures insinuates that Western, white and Christian is equivalent to what it means to be human, and 
therefore peoples of so-called Third World countries must “[...] climb up the civilization ladder [...]” 
(Mutua, 2002, p. 6) and meet the standards of humanness (Suárez-Krabbe, 2014, p. 218). As Suárez-
Krabbe, (2014) states, a hierarchization of cultures - and thereby a hierarchization of human beings - is 
fundamental to racism (p. 218). The point of racism is exactly the reason why many Latin American 
social movements criticize the human rights corpus (Suárez-Krabbe, 2013, p. 78), and this is also why 
there exists a need for a decolonial approach to challenge the current promotion, implementation and 
imposition of human rights. Human rights must be formulated with consideration to the historical sore 
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points of hierarchization of what it means to be human20; race, ethnicity, gender etc. (Suárez-
Krabbe, 2014, pp. 211-212). 
Similarly to Mutua (2002), decolonial internationalism invites for a reformulation and 
rethinking of the “[...] hierarchized, binary view of the world in which the European West leads the 
way and the rest of the globe follows in a structure that resembles a child-parent relationship.” (pp. 8-
9). With decolonial internationalism this thesis argues that it is only through dialogue, 
acknowledgement and inclusion that unequal exchanges can be fought and transformed into exchanges 
of shared authority.  
In the name of rights and equality, the human rights discourse is slowly dismantling cultural 
differences, by lacking the insight to recognize that it actually removes the possibilities of diverse 
mentalities, by insisting on “saving” brown people from other brown people. This means that the very 
formulation and implementation of the UDHR is contradictory in itself and thereby it undermines its 
own core values: non-discrimination, equality and fairness which applies for everyone, everywhere 
and always (United Nations, n.d., The Universal Declaration of Human Rights: A Living Document). 
The current hierarchical relationship between the North and the South will keep reproducing itself if a 
new internationalism does not confront, question and criticize the grand narrative of human rights 
which sustains the inequalities and hierarchicalization of cultures (Mutua, 2002, p. 7). However, the 
task of introducing a decolonial internationalism is not easy. The first step is to acknowledge the 
colonial and hierarchical origins of the UDHR. This conjunction is exactly why we see a need to 
connect decolonial to internationalism. An examination and acknowledgement of the colonial and 
hierarchical structures which cling to the current human rights discourse must not be considered as a 
threat to ‘human’ dignity, rather: 
 
“Debates about the universality of the corpus between the industrialized West and the South should not 
be viewed with alarm or as necessarily symptomatic of a lack of commitment to human rights by those 
in the Third World. Attempts to question the normative framework of human rights, their cultural 
relevance, and the need for a cross-cultural re-creation of norms will not be silenced or wished away by 
universalists who are unwilling to engage in the debate.” (Mutua, 2002, p. 4). 
 
As Mutua argues above, the critique of human rights already exists, and anti-hegemonic globalization 
resistance movements are proliferating (as is their accusations of neo-colonialism and coloniality) 
around the globe. Instead of denying the future, decolonial internationalism recommends that the West 
takes the critique seriously and engages in a dialogue where the human rights corpus is taken under 
reconsideration. A reconsideration of the human rights corpus is necessary, because it has profound 
implications on especially non-Western societies. An open discussion of the political agenda of the 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  20	  The discussion of ‘what being human’ entails is beyond this thesis. For an elaboration on the subject we refer to Julia 
Suárez-Krabbe 2013: Race, Social Struggles, and ‘Human’ Rights: Contributions from the Global South & Julia Suárez-
Krabbe 2014: The other side of the story: Human Rights, Race, and Gender from a Transatlantic Perspective.	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human rights movement, and hence an apoliticization of the agenda is what decolonial 
internationalism advocates for. Human rights proponents may argue that a reconsideration is 
not necessary because they believe that the UDHR in itself fosters diversity and difference across 
cultures. However, Mutua (2002) argues that this argument only masks the actual political and 
ideological intentionalities and agendas of the dominant West, which simultaneously sustain the 
hierarchical power structures between the North and the South where a cross-cultural debate is not 
prioritized: “The doors of difference appear open while in reality they are shut.” (Mutua, 2002, pp. 3-
4). 
Decolonial internationalism does not deny that the UDHR has laid a foundation to end 
‘human’ suffering since its initiation. However, decolonial internationalism emphasizes that the 
UDHR is solely that - a foundation - it is not the final answer! If considered as such, it invites for the 
“[...] ‘end of history’ [that] leaves humanity stuck at the doors of liberalism, unable to go forward or 
imagine a postliberal society.” (Mutua, 2002, p. 3). Human rights as a globalized localism cannot 
succeed by solely universalizing an essentially Western corpus based upon European values (Mutua, 
2002, p. 6). A decolonial internationalism might act as a starting point for a dialogue between the 
dominant and the dominated, in which the underlying power structures that govern the world are 
elucidated, addressed and subsequently obliterated. 
 
3.2. Shifting the Geography of Reason 
In the following we will examine the term gender and within the framework of decolonial 
internationalism reflect on different aspects of the term and explore and question various perceptions 
of what gender means and implies and how it is employed globally as well as locally. Within the 
framework of decolonial internationalism it becomes apparent that terms such as gender, rights and 
equality imply the element of differences between people and difference between geographies of 
reasons - that is, epistemic, socio-historical and ontological differences in the ways in which people 
understand and conceptualize the world. As we are examining the power relation between the local 
and global within the framework of development work the terms gender, equality and rights are 
unavoidable, which is a reason for also exploring their possible limitations and possible 
interrelatedness. This thesis recognizes the importance of examining how and why some 
understandings of gender constructions are dominating while others are dominated and made 
undermined and invisible merely because they belong to different geographies of reason that are 
dominated by heteronormative gender structures from the global North. The intention with decolonial 
internationalism is therefore to demolish and examine the existing power structures and thereby 
elucidate the complications of implementing inherently Western constructs and concepts in so-called 
Third World countries.  
 
	    WOMAN IS NOT SOMEBODY WHO NEEDS A FATHER   
A STUDY OF HOW A UNIVERSAL CULTURE OF HUMAN RIGHTS INFLUENCES DEVELOPMENT WORK IN BOLIVIA 
THESIS 2015: CULTURAL ENCOUNTERS 
28	  
Gender studies within the area of development work is generally understood and examined 
within a Western geography of reason and examined from the stance that the West and its 
knowledge superiorly places itself at the top of the so-called civilization ladder. The Western gaze 
upon the lives of “poor” women from so-called Third World countries most often focus on a 
universalization of the human and women’s rights corpus within the framework of liberal democracy 
and capitalism. As Mutua (2002) argues, the global North must stop its continuing crusade of 
universalizing Western norms (p. 6; 19) as a ‘universal’ inherently Western template is preposterous: 
 
“It is one thing that Europeans and North Americans, whose states share a common philosophical and 
legal ancestry, to create a common political and cultural template to govern their societies. It is quite 
another to insist that their particular vision of society is the only permissible civilization which must 
now be imposed on all human societies, particularly those outside Europe.” (Emphasis added, Mutua, 
2002, p. 19). 
 
Decolonial internationalism argues that local feminists, activists and scholars are more qualified to 
actually understand and analyze how their local communities ought to articulate and create social 
change than so-called experts who works from a Western geography of reason (Lind, 2003, p. 227). 
Postcolonial and decolonial scholars21 challenge the power relations between the international (or 
Western) and local approach to development. These scholars focus their attention on how the visions 
of NGO based work is created through a Western lens and thereby also how they reproduce the 
hegemonic power structures that place American and European geographies of reason are placed at the 
top of the hierarchies of cultures. The agendas of global financial institutions (such as the World 
Bank), governments (such as the United States and European nations), INGOs and IHROs are 
criticized for contributing to and reinforcing these global patterns of domination (Lind, 2003, p. 229). 
This thesis finds it important to take a critical approach to the global universalization of Western 
norms and values that entails a uniform societal vision. 
 
 Yuderkys Espinosa Miñoso is especially critical towards the influence of Western hegemonic 
feminism. In her article Ethnocentrism and coloniality in Latin American feminisms: the complicity 
and consolidation of hegemonic feminists in transnational spaces from 2009, she describes how Latin 
American feminism has developed a critical framework that takes racial and class inequalities into 
consideration. However, she argues that this attempt has been unsuccessful (Miñoso, 2009, p. 1) and 
“That there is a discursive colonization within the academic practice of Western feminism over and of 
Third World women and their struggles, which we must both deconstruct and dismantle.” (Miñoso, 
2009, p. 3). It is this structure of domination and colonization of the South that decolonial 
internationalism questions by focusing on how gender is actively related to rights and equality in 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  21	  Such as de Sousa Santos, Mutua, Lugones, Oyewumi, Miñoso, Duarte, Patil, and Lind.	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development work in Bolivia. It is also the reason why María Lugones’ and Oyeronke 
Oyewumi’s understandings and perspectives of gender as a colonial construct are central to 
this thesis.  
When discussing development work within the framework of the universal recognized terms 
gender, rights, equality and not least feminism, it is important to acknowledge that feminism is still 
dominated by white/mestiza, bourgeoisie, middle-class women and movements in Latin America. 
Miñoso (2009) argues that since Latin American feminism was inspired by the feminist struggle in 
Europe and the United States of America there is no denying that feminism is Eurocentric (p. 6). In 
theorizing gender within a decolonial internationalism framework, we shift the geography of reason by 
working from the perspective of scholars and activists from the South who are concerned about the 
consequences of implementing inherently Western terms when ‘attempting to develop’ so-called Third 
World countries.  
 
3.2.1. Gender: a Colonial Imposition? 
Within the framework of decolonial internationalism the theoretical considerations concerning gender 
combines Lugones’ idea of the coloniality of gender and decolonial feminism with Oyewumi’s critical 
perspective on gender and the nuclear family as Western constructions (Oyewumi, 2007, p. 252). Both 
Lugones and Oyewumi are shifting the geography of reason by arguing that it is important to “[...] 
read the social world from the cosmologies that inform it [...]” (Lugones, 2011, p. 79), rather than 
studying “gender related issues” through a Western, white feminist gaze (Oyewumi, 2007, p. 254).  
The coloniality of gender in decolonial feminism entails the analysis of the racialized, colonial 
and capitalist heterosexualist gender oppression that has been enforced on people in so-called Third 
World countries. Decolonial feminism thus seeks to locate the possibilities of overcoming the 
coloniality of gender (Lugones, 2010, pp. 746-747). Lugones’ (2007) main argument is that gender, in 
itself, is a colonial imposition which has been (and still is) used by the “civilized” West as a violent 
tool that destroys people, cosmologies and communities (p. 186). The coloniality of gender as a 
colonial imposition is inspired by Anibal Quijano’s idea of the coloniality of power22 (Lugones, 2007, 
pp. 186-187; 2010, p. 745). By working from the perspective of the coloniality of power, she unveils 
the processes in which the Europeans actively dehumanized and reduced the Latin American people 
(Lugones, 2010, p. 745). She thereby propounds and elucidates the power structures which at present 
time still place Western geographies of reason at the top of the civilization ladder and decolonial 
internationalism shares this aim to deconstruct the Western hierarchical mentality.  
Lugones claims that the coloniality of gender cannot be defeated without intersecting and 
relating the factors of race, ethnicity, class and the histories of patriarchy. Intersectionality in 
decolonial feminism thus helps elucidate how oppressive institutions and structures are interconnected 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  22	  For an elaboration of Quijano’s coloniality of power see Lugones, 2010, Towards a Decolonial Feminism.	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and dependent on various social areas and only by connecting these categories can women of 
color become visible and have a voice (Lugones, 2007, p. 193; 2011, p. 69). 
Lugones’ (2010) greatest accusation is that the European imposition of gender is rooted in 
deeply racist and hierarchical processes. The colonized were subjects to an externally imposed gender 
system and framework where the white Europeans perceived themselves as civilized and fully human 
beings while the colonized were thought of as non-human and non-gendered - however sexual 
(Lugones, 2010, p. 743). This entails an imposition of heteronormative gender perceptions through a 
hierarchical dichotomies between the colonizers (who perceived themselves as man and woman) and 
the colonized (who were perceived as males and females) (Lugones, 2010, p. 744). This 
heteronormative construction of the men/women dichotomy was a European colonial mark of 
civilization and citizenship imposed throughout the Americas - a process, which Lugones (2010) states 
is still prevalent today (p. 748). In connection with Lugones’ understanding of the Latin American 
colonization decolonial internationalism aims is to illustrate how these colonial structures of gender 
are still prevalent today through the continuous processes of hegemonic globalizations and thereby call 
for a dialogue between the dominating and dominated to break with the aspect of domination and 
coloniality. 
 
3.2.2. White Feminism and Women as a Uniform Category 
In order to deconstruct and decolonize gender the underlying power structures which encompass the 
term must be explored. One of these power structures is the tale of women as a uniform category. 
Decolonial internationalism criticizes this tale for being a Western feminist construction that deals 
with the aspect of women without differentiation (Ramazanoğlu & Holland, 2002, pp. 3-4; Burman, 
2011, pp. 76-77) between cultures or borders or between women in general. This thesis opposes this 
essentialist misconception of ‘only one woman, only one reality’ (Lugones, 2010, pp. 755-756) - a 
conception that is reproduced in the global discourse of ‘women’ in development work, such as 
women’s rights. 
Vrushali Patil (2013) argues in her article about intersectionality and transnational feminism 
that the global North has taken a patent on theorizing the concept of gender, and that transnational and 
cross-border dimension of gender dynamics remains as a largely unrecognized area of research. She 
furthermore perceives that gender remains a solely Western concept which reproduces the power 
structures of colonial modernity (p. 848). Her critique is shared by Duarte (2012), who asserts that a 
starting point for investigating processes of domination and subordinations should always be to 
understand the importance of differences (p. 174): 
 
“[...] this understanding should depart from a policy of localization in terms of identities and move 
toward a policy that is capable of analyzing the complexity of the relations of dominance within the 
context of a global capitalism that is heteropatriarchal and racist.” (Duarte, 2012, p.174). 
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Nevertheless, gender is commonly understood as a cultural mark of the body due to its sexual 
biology (Paulson, 2000, p. 126). Biology is thus seen as the static aspect (e.g. that women can 
give birth), whereas what decolonial internationalism finds of greater significance are the cultural 
factors as marks that change across cultures and through history (Paulson, 2000, p. 126; 128; 137-138; 
Ramazanoğlu & Holland, 2002, p. 4). Paulson (2000) provides a clear example of how researchers 
often create a stereotypical perception of gender by ascribing it various attributes that are connected to 
personal and societal factors: 
 
“Let’s look at criteria that are usually considered as gender attributes (albeit, in the theoretically narrow 
attempt to analyze men’s vs. women’s identities and roles): clothes, posture, make-up, hairdo, 
adornment, sociolinguistic practices, body language, socio-economic opportunities, and responsibilities, 
specific jobs and professions, spaces and movements within the community or city, legal and political 
rights, and, of course, sexual orientations, preferences, and activities.” (Paulson, 2000, p. 130). 
 
These attributes are considered to be marks that distinguish, which gender one ‘belongs to’ and thus 
place one on a hierarchical scale of comparison that is socio-culturally constructed. (Oyewumi, 2007, 
p. 253-254). Gender thus becomes a categorical label based upon Eurocentric constructions of what 
being a man or woman entails. Furthermore, these Eurocentric constructions are globally reproduced 
through INGOs and IHROs, liberal capitalism and cultures, the global media, and Western feminist 
discourses in the form of activism and scholarship, which leaves no room for cultural or intersectional 
adjustments (Patil, 2013, p. 862). This thesis therefore seeks to unravel these Eurocentric constructions 
through the lens of decolonial internationalism by critically examining how international development 
agencies (such as UNFPA Bolivia and Caritas Danmark) employ the concepts of gender, rights and 
equality. 
 
In her article Conceptualizing gender: the eurocentric foundations of feminist concepts and the 
challenge of African epistemologies, Oyewumi (2007) argues that gender should always be considered 
from an interactional and contextual angle because the stereotypical perception of gender stems from 
the Western concept of the nuclear family. When Oyewumi (2007) describes the nuclear family it is 
with the stereotypical embodiment of man and woman in mind and the roles they are assigned within 
the family as a unit: The patriarchal husband who is the main provider and the submissive wife who is 
associated with the household and the care of the children (p. 255). This stereotypical structure of 
roles is also the structure that decolonial internationalism examines and questions in the research of 
gender, rights and equality in a Bolivian context. The structure and organization of the family creates a 
uniform and static societal perspective of what the family and family roles constitute, as the family is 
perceived as a fixed unit, tasks become gendered and gendered roles are inherited and carried on by 
children in an unbroken continuous cycle. Gender can therefore appear as something ‘natural’ in each 
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social setting as society and culture limits and guides the options for gender (Oyewumi, 2007, 
p. 255 ; Paulson, 2000, p. 131). The development of this perspective is not necessarily a 
conscious act, but may be acquired automatically through habits, traditions, norms and societal 
conditions generating gendered individuals and gendered societies. Oyewumi (2007) asserts that the 
concept of the nuclear family and the roles within creates the illusion of one uniform category of 
women and women’s oppression (pp. 253-254), which is neither applicable in an African context nor 
is it universal. 
 
3.2.3. Intersectionality and Decolonial Feminism 
As decolonial internationalism seeks to unravel and illuminate oppressive power structures and 
hierarchies, the deconstruction of gender requires an investigation from a contextual and intersectional 
angle. This aim supports Lugones’ considerations about intersectionality where gender is to be 
examined contextually in its ambiguity, and not as a static entity: 
 
“We argue that sexuality, reproduction, subjectivity and gender can be taken to be interrelated - not 
wholly independent of embodiment, but also socially and politically constituted. Since what gets 
constituted and interrelated varies, gender cannot be known in general, or prior to investigation.” 
(Ramazanoğlu & Holland, 2002, p. 4).  
 
Ramazanoğlu’s & Holland’s argument above supports this thesis’ argument, that there is no uniform 
truth as such about gender - neither a Western truth nor a Bolivian one. As gender research is often 
linked to feminism, which commonly focuses on women’s struggle and subordination, it is essential to 
acknowledge the differences between both women and feminisms (Duarte, 2012, p. 174). Women of 
diverse identities across Latin America are challenging the legitimacy of white liberal feminism by 
questioning its limiting individualist liberal agenda of equality and universalization of rights (Duarte, 
2012, p.159).  
Thus liberal feminist research slips when investigating women’s struggle as it solely focuses 
on women as a unified category. Lugones (2010) asserts that when social scientists investigate 
colonized societies they often faultily suggest equivalence between sex and gender23 because their 
focus is on observing the tasks performed by each sex24 (p. 744): 
 
“Feminist researchers use gender as the explanatory model to account for women's subordination and 
oppression worldwide. In one fell swoop, they assume both the category "woman" and her 
subordination as universals. But gender is first and foremost a socio-cultural construct. Thus as the 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  23	  We understand sex as the biological difference between man, woman, intersex etc., and we understand gender as an 
identity construction which precedes the biological sex.	  24	  Lugones’ use of ‘each sex’ seems to relate to the global hegemonic understanding of two sexes and gender identities; man 
and woman. We are, however, of the conviction that there are more than two genders and sexes.	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starting point of research, we cannot take as given what indeed we need to investigate.” 
(Translated, Oyewumi, 2007, p. 254). 
 
Decolonial internationalism concurs that gender is a colonial imposition and therefore examines the 
relation between hegemonic and counterhegemonic power structures should be examined in relation to 
suppression and domination at the intersection of race, class, ethnicity, coloniality.  
Intersectionality, as the ground stone in decolonial feminism provides a theoretical starting 
point which enables us, as researchers, to understand the power structures of oppression which women 
(and other people) in Bolivia encounter (Lugones, 2011, p. 72). As Lugones (2011) argues: “Unlike 
colonization, the coloniality of gender is still with us; It is what lies at the intersection of gender and 
class and race as central constructs of the capitalist world system of power.” (p. 75). Lugones, de 
Sousa Santos and Mutua are consequently opposing hegemonic globalizations and seek alternatives to 
resist liberal and capitalist discourses by introducing an epistemological shift in geography of reason. 
A decolonial approach to feminism provides a theoretical framework where the disguised power 
structures of patriarchy and colonialism are made visible. This is necessary in order to understand the 
relations of oppression without succumbing to it, and to locate the resources, which might bring about 
change (Lugones, 2010, p.747; Lugones, 2011, p. 72):  
 
“What I am proposing in working toward a decolonial feminism is to learn about each other as resisters 
to the coloniality of gender at the colonial difference, without necessarily being an insider to the worlds 
of meaning from which resistance to the coloniality arises. That is, the decolonial feminist’s task begins 
by her seeing the colonial difference, emphatically resisting her epistemological habit of erasing it. 
Seeing it, she sees the world anew, and then she requires herself to drop her enchantment with 
‘‘woman,’’ the universal, and begins to learn about other resisters at the colonial difference.” (Lugones, 
2010, p. 753). 
 
Thus, because this thesis is concerned with an area such as ‘women’s subordination’, we are vigilant 
that we do not consider all women as victims or oppressed - neither women as one category at a global 
level, nor all women in Bolivia. Terms such as ‘woman’ and ‘gender’ should be deemed fluid, which 
entails the acknowledgement of the importance to focus on local terms and conceptualizations 
(Oyewumi, 2007, pp. 261-262): 
 
“When African realities are interpreted based on these Western claims, what we find are distortions, 
obfuscations in language and often a total lack of comprehension due to the incommensurability of 
social categories and institutions. In fact, the two basic categories of woman and gender demand 
rethinking, [...]” (Oyewumi, 2007, p. 260). 
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The stereotypical conception of gender constructs woman as the oppressed of the two 
genders25 (Oyewumi, 2007, p. 253-254), which insinuates inequality. Decolonial 
internationalism concurs with Oyewumi and Lugones and questions the dichotomized manner of 
Western gender research as it obscures other forms of oppression and inequality. Decolonial 
internationalism is thus highly attentive to the social, economic, religious, cosmological, and cultural 
factors that surround and affect the conditions local communities. This also concerns the local women 
we interviewed in relation to this thesis who all have different interests, values, and histories, as well 
as different ways of discursively constructing terms such as gender, rights and equality.  
 
That gender can be interpreted differently and is not a universally applicable term is a crucial and 
consistent element of our research for this thesis. This has led us to include problems concerning 
translation and vocabulary in connection to the local Bolivian context in our considerations. Local 
terms cannot be translated directly into the vocabulary of Westernized gender understandings because 
of cross-cultural and cross-lingual differences26 (Kapborg & Berterö, 2002, p. 52). To do so is “[...] to 
erase the history of resistance at the colonial difference.” (Lugones, 2011, pp. 80-81) and “[...] to 
exercise the coloniality of language through colonial translation.” (Lugones, 2011, pp. 79-80). 
Therefore, we insist that local terms and concepts are taken into account when interpreting local 
contexts, relations and power structures: “Meanings and interpretation should derive from social 
organization and social relations paying close attention to specific cultural and local contexts.” 
(Translated, Oyewumi, 2007, p. 262). For this reason we will examine local understandings of 
chachawarmi further in the following section. 
 
3.2.4. Chachawarmi: The Ideal of Complementarity? 
The following section will serve as a theoretical introduction to the Aymara concept of chachawarmi. 
It will examine different perspectives on chachawarmi including its cosmological meaning as well as 
problematics concerning cross-lingual translation.  
 
The concept of chachawarmi recurrently emerges when researching gender, rights and equality in a 
Bolivian context. Indeed, similar to the globalized idea of gender, although pervasive, there is no 
consent about the definition, the implications, and in which contexts the concept of chachawarmi is 
applied: “[...] there are few, if any, simple truths to be told about chachawarmi.” (Burman, 2011, p. 
77). The complexity that surrounds the concept also entails that this thesis does not attempt to define 
chachawarmi as such, but instead actively incorporate various meanings and perceptions of 
chachawarmi. 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  25	  We write ‘two genders’ as this is the global hegemonic manner of working with gender, however stereotypical	  26	  The practical and ethical aspects of translation is thoroughly elaborated on in the methodology section in regards to the 
interviews we have conducted.	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Chachawarmi is commonly described as the Aymara ideal of complementarity 
between chacha (man) and warmi (woman); of the married heterosexual couple relating to 
their male/masculine and female/feminine roles as opposites. These roles are regarded as 
opposites, however, complementary (Maclean, 2014, pp. 76-77; Burman, 2011, pp. 66-67, 79). 
Furthermore, chachawarmi also pertains to the social unit of the household and the community, 
including the roles of man and woman. Indeed, entering into the unity of marriage is the yardstick of 
adulthood and membership in the Aymara community (Riveros Pinto as cited in Rousseau, 2011, p. 
17; Burman, 2011, 79; Canessa as cited in Burman, 2011, p. 74). The symbolic masculine and 
feminine roles of chachawarmi are in this respect particularly concerned with tasks, duties, and 
activities (Quispe as cited in Maclean, 2014, p. 80), whereby man and woman complement each other 
in a non-hierarchic and equally valued way (Burman, 2011, 79) making them a unit.  
The division of masculine and feminine activities is argued to differ from regarding it as 
gendered bodies, and therefore it is not adequate to translate chachawarmi directly as ‘man/woman’. 
Neither is it adequate to translate it directly as ‘gender equality’, which it by default often is translated 
to due to the aspect of complementarity between man and woman (Maclean, 2014, p. 80). In this 
regard, chachawarmi is, at an international level, often perceived as a ‘distinct Andean notion of 
gender’, in the attempt to make it more comprehensible and relatable to a Western geography of 
reason (Burman, 2011, p. 74). The aspect of complementarity: 
 
“[...] refers not to the construction of exclusive spheres corresponding to each gender but rather to the 
fact that the duality of gender should be represented in all spheres, sometimes with different tasks 
performed according to one’s gender. [and thus] [...] the ideal of gender complementarity is not to be 
confused with Western notions of the separation of public and private spheres with corresponding 
gender roles.” (Emphasis added, Rousseau, 2011, p. 18).  
 
This means that the roles are based on activities (what they do), rather than being essentialist (what 
they are) (Canessa as cited in Rousseau, 2011, p. 18). A significant point of criticism of chachawarmi 
and its usage in the Bolivian Constitution is its supposed lack of correspondence as a cultural ideal and 
as a socio-political practice (Choque as cited in Burman, 2011, p. 74). Resisters of the idealistic usage 
argue that chachawarmi does in fact create hierarchical societal structures, which are masked by 
indigenous and politically used notion of complementarity, and thus ascertains that Andean patriarchy 
is still prevalent (Burman, 2011, p. 69-70). 
Lugones (2010) states that chachawarmi is often translated in the juxtaposition of the 
dichotomies of man/woman and that these dichotomies are even employed in everyday life in local 
Bolivian communities (p. 750). However, chachawarmi also represents the Andean cosmological 
symbolic vision of complementarity and the unity of opposites (Burman, 2011, pp. 66-67; Maclean, 
2014, pp. 76-77). Complementary roles means that everyone and everything can be male and female. 
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Father Sun and Mother Earth are therefore able to (from a Western geography of reason) 
‘change sex’ in order to complement another being in the cosmos; a human being, an animal 
or a spiritual being etc. (Burman, 2011, pp. 78-79). In this relation, Lugones (2010) holds that 
gender norming and structures was introduced with colonization and still prevails (p. 759) because 
chachawarmi is merely translated and compared to the Western conception of gender.  
Whether the concept of chachawarmi as a cultural ideal of equality works in practice 
(Burman, 2011, pp. 66-67) or if it in fact preserves inequalities and “[...] disguises gender oppression 
[...]” (Maclean, 2014, p. 78) in Bolivia, is an ongoing discussion amongst international researchers, the 
Bolivian government, liberal feminists, indigenous activists, and radical anarcho-feminists. In a 
decolonial perspective it is therefore necessary to analyse its complications and elucidate the power 
structures embedded in the chachawarmi, especially because the concept is used as an active tool by 
the Bolivian government to decolonizing the country. 
 
4. Methodological Reflections 
In what follows we present our empirical choices and methodological reflections in relation to the 
processes and considerations prior to the research in Bolivia, during the research as well as reflections 
that have occurred in the process following the research after returning to Denmark.  
As we have conducted research in a local Bolivian setting and neither of us speak Spanish fluently we 
have collaborated closely with several interpreters in the interview process. The problem and 
challenges relating to this are also addressed. 
 
This thesis is anchored in the social constructivist approach to knowledge, which entails that 
knowledge is produced through our research in Bolivia in the social interaction with our interviewee’s 
and interpreters. As knowledge is produced in the social interaction, this thesis presents an interpreted 
knowledge where we as researchers are actively shaping the field of investigation (Rasborg, 2013, p. 
403). Therefore, we perceive it as knowledge that is being produced in the interpersonal context of the 
dynamic interview process (Kvale & Brinkmann, 2008). 
        We interpret our data from the point of departure that societal phenomena are historically and 
socially constructed and therefore they also have the possibility of change (Rasborg, 2013, p. 403). 
The methodological approach thus entails to identify and question the power structures and relations 
between the hegemonic globalizations and anti-hegemonic globalization and to present alternatives to 
the hegemonic globalizations with the possibility of change in mind. As knowledge is conditioned by 
historical and cultural factors, knowledge can never be considered a final truth. It is therefore 
necessary to take a critical approach towards the invention of the UDHR and the inherently Western 
terms gender, rights and equality, the Aymara concept of chachawarmi, and the Bolivian 
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understanding of justice, as these terms carry meanings that are conditioned by historical and 
cultural factors. This thesis thus emphasizes the importance of acknowledging social and 
cultural differences, as geographies of reasons are undeniably anchored in differences and depend 
on time and space, and socio-historically constituted power relations. By deconstructing the terms and 
concept this thesis seeks alternative comprehensions of social realities (Rasborg, 2013, p. 405). 
 
4.1. Empirical Foundation 
This empirical foundation of this thesis is based on primary data, that has been obtained over four 
weeks in March 2015, and secondary data that consists of NGO reports and evaluations and critical 
articles concerning power relations between the North and the South. 
 
4.1.1. Sources 
The primary data consists of interviews with three different groups: local female informants from the 
Coroico area, representatives from local and international development agencies, and expert 
interviews with radical and alternative voices. 
We have interviewed the first group in order to examine the impact that the processes of 
hegemonic globalizations have on local women in the Coroico area. In this regard we have focused on 
how local women understand terms and concepts such as gender, chachawarmi, equality and rights 
and how they experience their collaboration with Caritas Coroico. Our collaboration with Caritas 
Coroico has been crucial in order to establish contact with the local women. 
Interviews with the second group has been crucial in order to analyze the relationship between 
the global and the local, and what is at stake when it comes to accusations of coloniality and the urge 
to decolonize the Bolivian society. We categorize this second group as ‘formal’ informants as they 
consist of representatives from Caritas Danmark, Caritas Coroico, and UNFPA Bolivia. The 
interviews with these representatives have provided us with the opportunity to investigate the 
international approaches and influences on development work in Bolivia. 
As this thesis seeks to shift from a Western geography of reason, we actively choose to name 
the third group of interviewees with radical and alternative voices, as expert interviews. The experts in 
this thesis are thus the anarcha-feminist voices of Mujeres Creando, the critical scholar Anders 
Burman, and the indianist-activist Mirna Ticona. Traditionally experts are people who are leaders and 
work from powerful positions (Kvale & Brinkmann, 2008). If we were to follow the traditional path of 
expert interviews we would consider representatives from international development agencies as 
experts or authorities, since they are commonly considered as having specialized knowledge and 
expertise (Bogner, Littig & Menz, 2009, p. 5) within ‘their’ field. However, because this thesis takes a 
critical approach towards the hegemonic globalization of Western values, concepts and norms it would 
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be paradoxical to employ representatives from international development agencies as experts 
because “[...] expert knowledge is also generated outside professional contexts. [...] counter-
expert [...] combine non-scientific and scientific knowledge, different knowledge cultures, counter-
publics, and alternative structures of participation.” (Meuser & Nagel, 2009, p. 21). Thus, we do not 
consider these representatives as experts as they work from a Western geography of reason and follow 
a fixed UN framework and agenda and therefore do not represent or convey objective information 
(Bogner et al., 2009, p. 5). Rather, as this thesis takes its point of departure from counter-hegemonic 
geographies of reasons, we consider the third group of interviewees as experts. These voices are 
anchored in concrete local struggles and we therefore perceive them as experts in local, social and 
cultural issues. 
We are aware that within the heteronormative understanding of gender research, it could be perceived 
that we only have half the story, as we have not interviewed any Bolivian men. However, as we wish 
to break with this hegemonic understanding of gender that works within the dichotomy of 
man/woman. 
Our secondary data is produced by mainly postcolonial and decolonial scholars who all have a critical 
gaze towards heteronormative gender research and the power relations between the hegemonic global 
North and the subordinated South. We employ the secondary data to substantiate the legitimacy of 
alternative geographies of reason, and to challenge the hegemonic understandings of gender, equality 
and rights in development work. By doing so we also allow the different theoretical stances to both 
complement and contrast each other in the analytical discussion. 
 
4.1.2. Case 
In the following section we will elaborate on our participation, the setting and social context of our 
interviews and how this has provided us with insight into the relation between the local and global. 
The intention of providing insight into these aspects will convey a further understanding of the actual 
interviews and interactions (Kvale & Brinkmann, 2008, p. 150). 
In addition to the interviews, this thesis takes it point of departure in one case study: the collaboration 
with Caritas Coroico. As a case study produces contextual knowledge (Flyvbjerg, 2015, pp. 499-500), 
we employ this method in order to analyze and discuss how gender, equality, rights and chachawarmi 
are interpreted and implemented in Bolivia. Thus, the objective of the case study in Coroico has been 
to acquire insight into the social conditions of local women and their personal perceptions and 
conceptualization of gender, equality, chachawarmi and rights. 
Our initial contact with Caritas Coroico arose through Caritas Danmark. We arranged an 
interview at their office in Copenhagen where Andersen gave us a description of Caritas Danmark at a 
more general level as well as an in depth elaboration of the specific work in Bolivia with their 
collaborative partner Caritas Coroico. Andersen agreed to contact the local branch of Caritas Coroico 
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to establish a contact for us. The director of Caritas Coroico, Dolly Aliaga de Molina quickly 
arranged and sent us the itinerary for our first three days of collaboration with her and her 
colleagues in Coroico. Our research in Coroico consisted of several days of meetings and 
interviews with employees of Caritas Coroico, officials from the local municipality and female women 
leaders participating in the PROMUDES program. 
After a short introductory meeting with the director of Caritas Coroico when we arrived we 
had a meeting with four employees who explained the technical and social areas of the PROMUDES 
program and their local leadership programs. In collaboration with Caritas Coroico we conducted 
interviews in the local communities of Padilla and Quilo Quilo that gave us insight into the local 
environment where the women live and work. One interview with four local women took place in an 
open shed on the mountainside near the home and chicken farm of one of the women. The atmosphere 
was calm and a couple of the women had brought their young children to the interview, and the 
children crawled around on the ground and were breastfed during the interview.   
Caritas Coroico invited us to one of their women’s leadership workshops, where we were able 
to observe the teaching techniques and approaches of two employees from the organization. The 
themes of the workshop were gender roles and norms, rights, and equality in relation to chachawarmi. 
We observed the women while they did group work and made presentations. We had an interpreter 
with us during the workshop so we were able to understand what was said. 
We also interviewed two female council members from the Municipal of Coroico and four 
employees from SLIM at their local offices. During certain interviews we were at times shortly 
interrupted because someone’s cell phone rang (our interpreter among them) and the person left the 
room to answer it. This created some confusion in the interview situation as it disturbed the flow and 
possibly the concentration. 
In relation to conducting interviews anonymity has been an element of consideration. We have 
gathered informed consent from the representatives from the various organizations and movements in 
connection to scheduling and conducting the interviews as we have briefed these informants about the 
objective of the thesis and specific research field. Everyone we have interviewed has showed interest 
in sharing their knowledge, perspectives and goals in relation to the thesis and have declined 
anonymity. In relation to interviewing local women in the Coroico area our contact with them and 
gathering informed consent was made through Caritas Coroico’s employees who are in close contact 
with the women. We have likewise briefed the local women prior to each interview with the thesis 
objective and what the interview questions would be regarding. Therefore, the names of informants 
are employed in the thesis when deemed relevant in the specific context, however, in interviews where 
several individuals participated their names have not been employed for practical reasons. 
Furthermore, we have wished to show our gratitude to the individuals who have participated in 
realizing this thesis and have reached a mutual agreement of listing their names in the thesis in 
appreciation.    
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4.2. Qualitative interviews 
We have conducted semi-structured interviews both at an individual level as well as with larger groups 
of women in order to understand the interviewees’ experiences from their own perspectives, and their 
interpretation of social phenomena. Specifically, the interviews aimed to acquire insight into personal 
understandings of local and international terms and concepts in order to examine how they are 
discursively constructed. 
The interviews with local women in the communities of Coroico have been group interviews, 
and consisted of a high degree of interaction between us as interviewers and the women as 
interviewees, particularly in regards to allowing all of the women to contribute with their personal 
accounts. The focus in these group interviews has particularly been on the conditions and perceptions 
of the women’s social worlds (Halkier, 2002) in relation to gender, chachawarmi, equality and rights. 
At times, more women participated in the group interviews than we had initially expected, and our 
role as interviewers became even more active in allowing everyone to speak and being attentive to 
who wanted to speak. One aspect that was problematic, however, was that we felt a big difference if 
there were for example three or ten participants, with regards to how in-depth the interviews could get. 
Furthermore, it was at times unclear what part of Caritas Coroico’s programs they were part of e.g. if 
it would be an interview with women from coffee production, chicken production, if they had mostly 
participated in Caritas Coroico’s technical support or through the social aspect of their programs. One 
reason for, what we sometimes considered this ‘confusion’, might have been that Caritas Coroico 
could not guarantee who could participate in the different interviews depending on the local 
individuals’ day to day work schedule or their means of transportation to interviews. 
In regards to the interactional aspect of the interviews, it is evident that there are different 
roles to consider: us as interviewers and the informants as interviewees. This division automatically 
entails a certain power structure: “The research interview is not a dialogue between equal parties, 
because the researcher defines and controls the situation. […] The interviewer is in a position of power 
and defines the situation by determining the theme of the dialogue […]” (Translated. Kvale & 
Brinkmann, 2008, pp. 19-20). We define the interview situations based on our particular intentions 
and the overall objective of our research: “Applying our own set of views about the world to other 
people who may hold alternative beliefs sets up an over-arching and supreme framework for 
understanding.” (Temple & Edwards, 2002, p. 3). The fact that we approach the field and the 
interviews with a certain predetermined framework allow us to create the template for the interviews. 
Consequently there is an asymmetrical power structure in the research interview, not only as the 
researcher asks all the questions, but also because the interviewer is in the position of interpreting the 
interviewees’ answers and putting them into a research context. These power structures are inevitable 
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in research interviews, however, it is considered fruitful to reflect on the role that power has 
in the production of knowledge derived from an interview (Kvale & Brinkmann, 2008).   
Our position as researchers and thus our previous knowledge of the study is shaped by 
who we are both as private individuals and our research interests (Madsen, 2003, p. 59). To some 
extent this also concerns the interviewees as both our questions and their answers come from different 
cultural meaning systems (Spradley, 1979, p. 83) and we thus draw on different frames of reference. 
This entails that our personal history and values shape how we perceive and understand the world 
around us (Nielsen, 2013, p. 33; Temple & Edwards, 2002, p. 5), which influence the type of 
questions and how we phrase them during interviews - the questions are consequently not value-free 
(Kapborg & Berterö, 2002, p. 54). Thus, we as individuals and researchers have a particular 
geography of reason that might not coincide with those of our informants (Spradley, 1979, p. 34). 
Because of this, we have actively sought to include alternative social and cultural contexts and 
alternative geographies of reason throughout the interviews. An example of a subjective pre-
understanding or bias that we are especially vigilant towards is that we do not doubt the well-meaning 
intentions of the interviewed international institutions and local NGOs. Therefore, we particularly 
focus on various angles of approaches in a world that consists of both global and local forces. 
 
4.2.1. Interview Guide & Thematization 
We have employed interview guides in order to have a certain amount of structure to guide the course 
of each interview. These guides have served as an intended form of direction to cover various subjects 
and in order to not lose focus or stray off course. The structure has been open in terms of allowing 
room for letting the informants speak about themes or issues that are important to them, however still 
within the context of the relation between the local and global. 
Our interview guides have changed regularly depending on who the informants were and the 
purpose of the interview. However, the interview guides have partially consisted of the same questions 
in order for us to compare different approaches to development work and understandings of gender, 
rights, equality, chachawarmi, and justice. The point of departure in decolonial internationalism is to 
avoid being stuck within a Western geography of reason, and thereby open the possibility of 
deconstructing the above mentioned terms. The interview guides aimed at the local women have 
mainly focused on how they experience their everyday lives and what challenges they encounter in 
their communities. The interview guides for the international development agencies have focused on 
their emphasis on their practical approach to human and women’s rights in Bolivia. Furthermore, we 
have also discussed different forms of feminism and alternative terms and tools that are employed in 
the decolonizing process of Bolivia. 
As none of us speak Spanish fluently, our interview guides have been constructed and 
discussed in English for communication purposes with our interpreters. This process of preparing and 
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conducting interview in cross-cultural and cross-lingual research requires specific 
considerations: “An informant’s cultural knowledge is more than random bits of information; 
this knowledge is organized into categories, all of which are systematically related to the entire 
culture.” (Spradley, 1979, p. 93) The cross-cultural and cross-lingual challenges we have encountered 
have at times caused improvisation, as there were cultural aspects that we had not considered prior to 
our research. Therefore we had a large focus on ‘meaning’ as opposed to verbatim translation during 
the interviews as we have relied on the assistance of interpreters. In this process we have asked many 
follow-up questions in order to clarify and to gain a better understanding of and interpret what was 
being said (Kvale & Brinkmann, 2008, p. 48). When developing each interview guide (and the 
following process of interpretation of each interview) it has been with attentiveness to the overall 
meaning of the interviewees’ answers with a focus on sentence construction in terms of clarity, as well 
as a focus on the choice of words and terms as “The same words can mean different things in different 
cultures and the words we choose matter.” (Temple & Edwards, 2002, p. 3). Words and terms such as 
justice, gender, chachawarmi, equality, rights, man and woman are crucial instances in this regard and 
we have thus been aware of not imposing Western terms and concepts onto the locals, but have 
engaged in dialogue and embraced alternative geographies of reason in order to open up for other 
understandings (Spradley, 1979, p. 10). 
 
4.3. Lost in Translation 
During our research in Bolivia we became aware of different aspects of interpretational processes. 
This section therefore focuses on the practical and ethical factors to consider when working with 
interpreters. We will reflect on the practical collaboration with our four different interpreters, the 
language skills, the use of interview guides, the process of translating during interviews and the social 
aspect of collaborating. Moreover, we will reflect on the practical collaboration with six different 
transcription interpreters. We find it important to consider these aspects as cross-lingual and cross-
cultural barriers and social aspects of interpretation can have implications on the empirical data and 
the following analytical process (Kvale & Brinkmann, 2008). 
As proposed by Spradley and Patton (as cited in Kapborg & Berterö, 2002), we cannot 
understand Bolivian culture without understanding the language of the people in that specific culture, 
as “Different languages create and express different realities, and language is a way of organizing the 
world [...]” (p. 52), which is a crucial element of consideration when interviewing informants who 
speak Spanish and/or Aymara. Therefore, not being able to understand the language of the 
investigated culture or phenomena complicates the interview situation, hence it is also necessary to 
consider “[...] the interpreter’s role, positioning of the parties during the interview, cultural factors and 
the type of person who serves as an interpreter [...].” (Freed 1988 as cited in Kapborg & Berterö, 2002, 
p. 53). In Coroico we used three different interpreters who were all familiar with the surrounding local 
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communities. We found it important to use a Bolivian interpreter as it is usually 
recommended that the interpreter matches the interviewees in terms of social characteristics in 
order to gain a better understanding of the language and cultural differences and nuances (Kvale & 
Brinkmann, 2008). In regards to the social characteristics, it is advised that the interpreter and 
interviewees are of the same sex, from the same culture, share the same religion and are in the same 
age range. Social characteristics between interpreter and interviewees are generally seen as important 
factors in order to produce ‘accurate’ and ‘truthful’ data. Other benefits of matching on social 
characteristics are that it helps the interviewees perceive the interpreter as credible and trustworthy 
and thereby create a comfortable atmosphere in the interview situation (Edwards, Freed, Murray & 
Wynne, Temple as cited in Williamson et al., 2011, p. 383). We experienced this in particular during 
an interview in the village of Quilo Quilo with ten women who spoke both Aymara and Spanish. Our 
interpreter told the women that if they felt the need, they could speak in their native language, and she 
also made jokes in Aymara to make the women feel relaxed and comfortable. 
However, Temple & Edwards (2002) propose that social characteristics are not as crucial as 
presented above: “A more reflexive approach reveals the narrowness and implausibility of 
assumptions that communication and interpretation are necessarily and unvaryingly ‘better’ on the 
basis of social characteristic correspondence.” (p. 6). As we did not have the economic means to hire a 
professional interpreter, we chose a compromise between the two approaches. We found that a native 
Bolivian would be favorable in interviews with local women from the areas of Coroico, who might not 
speak grammatically correct Spanish. Moreover, a native Bolivian interpreter was advantageous with 
regards to furthering our cultural understanding of our interviewees life worlds (Kapborg & Berterö, 
2002, p. 53; Kvale & Brinkmann, 2008). 
In terms of language and cultural differences, the use of an interpreter also poses threats to the quality 
of information obtained. These forms of threats arise during three stages; firstly, when the researchers 
address a question in English to the interpreter; secondly, during the translation by the interpreter from 
English to Spanish; thirdly, when the interpreter translates the interviewees’ responses from Spanish to 
English (Kapborg & Berterö, 2002, p. 52). The aspect of losing a degree of control as interviewers 
concerns that we ‘gave up control’ to some extent as soon as we conveyed a question to the 
interpreter. It was not possible for us to determine if the translation into Spanish was consistent with 
what we had intended, or to which extent it had been modified, how much data was lost because the 
interpreter summarized (Kapborg & Berterö, 2002, pp. 55-56), or if the interpreter had embellished or 
omitted details when translating the interviewees’ responses (Murray & Wynne as cited in Williamson 
et al., 2011, pp. 384; 391; Kapborg & Berterö, 2002, pp. 55-56). However, since we recorded all 
interviews for the purpose of transcription, verbatim translation has not been crucial (Spradley, 1979, 
p. 73). During the interviews we found it effective to give our interpreters the freedom to translate in 
accordance to the local realities and cultural meanings that language carries (Simon, as cited in 
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Temple & Edwards, 2002, p. 3), hence the dual meaning in our use of the term ‘interpreter’ 
rather than merely ‘translator’. 
Another threat to the quality of the information obtained during interviews may also arise 
if the interpreter; “[...] is not trained properly, does not have a full understanding of the particular 
research project, or has biased ideas [...]” (Kapborg & Berterö, 2002, p. 54). None of our interpreters 
were professionals, and one of them often presented personal and biased ideas and understandings of 
the Bolivian social structures during interviews. At times we experienced an interpreter that deviated 
from the role as interpreter by posing personal questions to the interviewees and laughed at some of 
our questions (particularly improvised questions that arose as follow-up or clarifying questions to 
interviewees’ accounts). According to Kapborg & Berterö (2002), it is crucial that researchers are 
aware of these threats to the quality of information in order to navigate inside and around these 
possible threats and thereby understand their effects (p. 52) and use them as an advantage. Due to our 
reservations about working with and relying on the work of interpreters we subsequently decided to 
work with three different interpreters. 
In spite of the various interpretational, cross-cultural and cross-lingual barriers that we have 
encountered, the internal validity (Kapborg & Berterö, 2002, pp. 54-55) of our research is 
demonstrated through extensively using direct quotes from interviewees in the analytical discussion - 
quotes that express their personal perceptions of the different themes covered during the interviews. 
In order for us to fully understand the interviews we had the recorded interviews translated and 
transcribed into English. The process of re-obtaining the interviews after translation and transcription 
has been an eye-opening experience in terms of realizing in practice the process and implications of 
conducting cross-lingual interviews. 
The reason for choosing to have the interviews transcribed was especially due to our concern 
of having been ‘lost in translation’ during the interviews, as we did not intercept all the details in the 
interviewees’ accounts. As advised by Williamson et al. (2011) we decided to hire different 
interpreters to translate and transcribe the recorded interviews to gain access to the nuances in our 
interviewee’s responses and to verify possible translation complications during the interview situation 
(p. 391). We created guidelines for these interpreters to follow that included a transcription as close to 
verbatim as possible and what everyone in the interviews said; our questions, the interpreter’s 
translation of these questions, the interviewees’ responses and the interpreter’s translation of these 
responses. This approach has given us a chance of intercepting details and clarify the 
misunderstandings and incorrect translations that occurred during the interview situation. The outcome 
of this decision has subsequently proven to be valuable for our further understandings of the 
interviews. 
In realizing the various aspects of cross-lingual and cross-cultural research we acknowledge 
the different elements and stages of interpretation - not merely the aspects that may be problematic. 
We value the interpreters’ active role in facilitating our understanding of our interviewees’ social 
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realities and recognize that language is not merely a barrier, but can be an asset and tool to 
understanding the reality of the informants on their terms (Maclean, 2007, p. 785) and thus not 
limiting ourselves to the Western geography of reason (Temple & Edwards, 2002, p. 9). We thus 
recognize that everyone that we have encountered during our research, particularly the interpreters, 
influence the research process and play an active role in our overall interpretation process.  
 
5. Analytical Discussion 
The following section will outline our approach to the analytical discussion. In order to approach the 
field of development work based on human rights in relation to the globally recognized concepts 
gender, equality and rights, the analytical discussion seeks to uncover and challenge what implications 
human rights have on development work in a Bolivian context. It is not in our interest to reach a 
conclusion of whether or not development work or a HRBA to development and gender 
mainstreaming is favorable or unfavorable27. This will be achieved through analytically combining the 
previously presented theoretical perspectives and empirical data consisting of extracts from interviews 
with employees from UNFPA Bolivia, Caritas Coroico, Caritas Danmark, local women from Coroico 
and counter-voices Anders Burman as well as Maria Galindo and Idoia Romano of Mujeres Creando. 
The analytical discussion will consist of two main parts: Part 1 and Part 2; first we deem it necessary 
to enter into a critical discussion of global power structures and its implications before it is possible to 
discuss various counter-hegemonic stances and examine and highlight alternative approaches. 
Part 1: Human Rights as a Mental Jail will critically approach and reflect on how the human 
rights corpus and women’s rights corpus is globally perceived as a universal truth in its aim to end 
‘human’ suffering, gender inequality and women’s oppression through strategies and approaches of 
gender mainstreaming. We will critically examine various power structures that occur through 
globalized localism and localized globalism and in this relation we also examine the power structures 
in relation to international funding of development work. The overall critical approach will be 
anchored in a vision based on decolonial internationalism. This elucidates the oppressive power 
structures of the human rights corpus in order to open up for differing geographies of reason and 
embrace and take intersectional, cross-cultural, cross-lingual aspects into consideration when working 
at a global and local level in the aim of breaking with the reproduction of the coloniality of gender and 
Western dichotomies and patriarchal structures. 
Part 2: Other Possible Worlds will consist of three sections that each examine and propose 
alternative approaches to decolonization and depatriarchalization. We will present alternatives to the 
Western geography of reason inspired by interviews with local women from the Coroico area and 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  27	  The aim of this thesis is not to engage in an general critical analysis of the UDHR and CEDAW, as we take our point of 
departure in Mutua’s critical assessment of the construction of the UDHR.	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activists from Mujeres Creando in an attempt to shift the Western mindset and embrace 
alternative comprehensions of balance, justice as well as question the hegemonic globalization 
of the human rights discourse and forms of government and societal structures in Bolivia. We will 
approach these alternatives from a decolonial perspective with a focus on intersectionality and 
analytically discuss proposals of overcoming the coloniality of gender and the imposition of inherently 
Western values. 
 
5.1. Part 1: Human Rights as a Mental Jail 
Part 1 of the analytical discussion takes its point of departure (presented in the A Decolonial 
Theoretical Framework) that the human rights corpus is globally perceived as a universal truth that 
ought to be implemented in all parts of the world. This first part therefore critically examines possible 
consequences the implementation of this so-called ‘global truth’ have on the decolonizing processes of 
Bolivia.  
 
We present a visual model: the UDHR Umbrella, which illustrates the common comprehension of 
human rights as universal. The purpose is to illustrate not only the global perception of the human 
rights corpus but also the underlying power structures within this perception. When it rains (with 
suffering) the UDHR embraces the world in order to shield all peoples from harm. However the North 
is primarily shielded by the umbrella, while the South is only sporadically ‘protected’ by its many 
shattered spikes at the end. Therefore, in our model, the North is sharply defined in order to emphasize 
the North and its UDHR as the savior of all peoples. However, since the South is only sporadically 
embraced by the UDHR, these countries are portrayed as unclear and on the break of being washed 
away. Figuratively, this means that the UDHR starts its journey at the top of the umbrella and by the 
force of globalizations it rains (implementation of the UDHR) downwards to the rest of the world. In 
that way, the UDHR Umbrella model visualizes the implementation of the UDHR around the globe. 
Yet, the issue with this form of implementation is that the raindrops of the UDHR are descending by 
the law of gravity which illustrates how human rights are largely naturalized as the only option 
available and thus visualizes a top-down approach of the UDHR. Furthermore, due to the fact that 
atmospheric conditions on earth cannot be controlled, another issue occurs; the rain (or 
implementation of the UDHR) sometimes has unexpected implications and consequences for local 
conditions and struggles.  
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The next section therefore take the point of departure from the UDHR Umbrella model in order to 
elucidate the transnational exchanges of power between international development agencies and local 
NGOs, social movements and people. 
 
5.1.1. Woman is Not Somebody Who Needs a Father 
This section portrays how a HRBA to development and gender mainstreaming continues the tale of 
women as a uniform category (as presented in A Decolonial Theoretical Framework) and thereby 
categorises all Bolivian women as oppressed victims fighting the same struggle against subordination. 
This section elucidates how the Western nuclear family structure contributes to the reproduction of 
fixed colonial dichotomies of gender distinctive roles. Furthermore, this section highlights how a 
stereotypical mindset of gender and patriarchy in development work accidentally reproduces the 
hierarchical discourse between men and women. 
 
The HRBA to development is a conceptual framework for the process of human development, that 
is based on human rights standards with the main goal to promote and protect ‘human rights’. The 
purpose of the HRBA to development is to redress discrimination and unjust distributions of power 
that might obstruct the process and progress of development (United Nations, 2006, p. 15). The 
simplest clarification of the meaning of a HRBA to development is that the approach is either “[...] 
the right thing to do, morally or legally [...]” or it “[...] leads to better and more sustainable human 
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development outcomes.” (HRBA Portal, n.d., FAQ on HRBA). A HRBA to development and 
gender mainstreaming are articulated as complementary and mutually reinforcing (HRBA 
Portal, n.d., FAQ on HRBA). Gender mainstreaming is the process of specific strategic approaches 
of human rights implementations with the aim of achieving gender equality (UN Women, n.d., 
Gender Mainstreaming). We understand Caritas Coroico’s approach to gender equality within a 
HRBA to development and gender mainstreaming as a process, where equality between men and 
women is measured on a vertical scale28.  
 
 
 
During an interview with employees from Caritas Coroico, they indirectly exemplified this vertical 
scale within PROMUDES: “We work with families but emphasizing on women. And it is women 
who receive the training [...] However, we recognize that women are one step behind the men, so 
we have to lift them to the same level.” (Emphasis added, Interview, Employees Caritas Coroico, 
2015). It entails a vertical aspects as they offer training to women that intends to lift them to the 
same level as men - making the men’s position the final ‘end station’. The leadership manual 
focuses, among other things, on women’s role in the society and outlines socially allocated gender 
roles and distinctions between men and women (Caritas Coroico, 2012, pp. 30; 33). The focus on 
women in PROMUDES is an example of gender mainstreaming where women are perceived as a 
uniform category that need to be ‘lifted’ up to the same level as men who are in a superior position. 
A consequence of this gender mainstreaming approach is the paradox of consistently focusing on 
and highlighting the categorical differences between men and women and thus maintaining the 
fixed colonial dichotomy of gender distinctive roles. As Oyewumi (2007) and Paulson (2000) argue 
the problem stems from continuously reproducing the Western nuclear family model through a 
stereotypical mindset of gender and patriarchy, and as long as these fixed uniform gender roles are 
articulated and reproduced (pp. 252-258; p. 131), neither women nor men will be able to break from 
the Western uniform roles that have been imposed since the era of colonization and continues 
through the coloniality of gender which in turn reproduces patriarchy (Patil, 2013, pp. 850-851; 
Lugones, 2010). 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  28	  See Caritas Coroico, 2012, p. 55, for an illustration of how gender equality is measured in relation to political 
participation.	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Aliaga de Molina (the director of Caritas Coroico) explains that it is not possible to 
talk about equality and rights without focusing on working with women: 
 
“Yes, that's why we do put more emphasis on working with women, because I always think that when 
we are going to talk about equality - about rights: The men are like here with education and women are 
like here [showing the difference resembling the vertical scale, presented above, with her hands and 
places men above women]. We cannot talk about equality, so we have to work with this and once they 
are at the same level we can talk about equality.” (Emphasis added, Interview, Aliaga de Molina, 
2015). 
 
Within the focus on creating equality between men and women, Aliaga de Molina also places women 
and men on a hierarchical and vertical scale. The fact that both employees and the director of Caritas 
Coroico work from the perspective that women need to be lifted to the same level as men, illustrates 
that the ultimate long term goal in Caritas Coroico’s gender mainstreaming approach is equality 
measured on a vertical scale. The focus is thus a linear process with a final ‘end station’ ahead within 
the framework of the hegemonic globalization of equal rights. Gender equality is thus directly 
connected to women in Caritas Coroico’s work, which makes the gender mainstreaming strategy one-
sided in its approach as it equates gender with focusing on women’s struggle. This, is problematic as 
the women are taught that they are inferior to men and that they need help to be lifted to the superior 
level of men. This discourse thereby continues to reproduce the hierarchical relation between men and 
women, that it actually aims to break with, as opposed to focusing on the reason why these 
hierarchical and patriarchal structures exist (Interview, Ticona, 2015). Another consequence of this, 
otherwise well-intentioned, strategy is that the perception of women as a generally oppressed category 
is reproduced. This happens as Caritas Coroico trains a selection of women, who subsequently teach 
other women from their respective communities what they have learned in the leadership courses.  
However, Caritas Coroico not only focus their work on women as Aliaga de Molina explains: 
 
“Not just women, because if you want to work with equality between women and men you have to 
work with everybody. You have to have awareness of the people, about their rights about the respect of 
the women's rights and you have to work with the family, with the children and with the husband.” 
(Interview, Aliaga de Molina, 2015). 
 
Aliaga de Molina clarifies that Caritas Coroico is aware that in order to change the societal structures, 
which categorize women as oppressed, it is important to focus on the family as a whole. The family in 
Caritas Coroico’s framework consists of a husband, a wife and children. Working within this 
framework they actively continue the Eurocentric concept of gender as an element of differentiation 
and organization within the nuclear family structure. They reproduce the stereotypical and 
heteronormative perception of the nuclear family:  
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“She [woman] has to raise the children, to be a good wife, to attend the husband. She thinks 
that he is her responsibility, [...] because those roles are inside their house, the community, the 
society. Maybe she is doing much more than the man, but the man is more visible.” (Emphasis added, 
Interview, Aliaga de Molina, 2015).  
 
In this process Caritas Coroico unintentionally complies with hierarchical structures of oppression 
based on the nuclear family construction at two levels: The first level concerns a focus on gender as 
man and woman and husband and wife being the constituents of the family is correlated to the colonial 
structures where the nuclear family is imposed by Western institutions. The second level, where 
Caritas Coroico reproduces the hierarchical structures happens within the nuclear family itself, where 
the woman is reduced to being a wife who is subordinate to the husband (Oyewumi’s, 2007, p. 256). 
Thus, when working from the framework of the nuclear family, it consequently entails that the 
colonial and Eurocentric gender ideologies are maintained and confined to the nuclear family structure 
(Patil, 2013, p. 857). This is one of the unexpected consequences that can occur through development 
projects:  
 
“Every development project has consequences [...] some of them are expected, but many times there are 
unexpected consequences from projects. [...] we may end up having caused more gender inequality [...] 
we may have empowered men and disempowered women or vice versa - in the sense that there are 
unintended consequences [...]” (Interview, Burman, 2015).  
 
In the attempt to create gender equality, a HRBA to development and gender mainstreaming continue 
the illusion of women as a uniform category, which in turn continues the subordination of women 
(Oyewumi, 2007, pp. 253-254). Thus the power that the women’s rights movement holds ultimately 
maintains the discourse of gender inequality as it discursively reproduces the stereotypical 
man/woman dichotomy that stems from the Western nuclear family construction. In this regard, the 
CEDAW occupies a powerful position as it ultimately maintains the element of suppression when 
continuously labeling women, as oppressed (Mutua, 2002, p. 29). Within a decolonial internationalism 
approach it is therefore important to move beyond the fixed categories illuminated by the SVS 
metaphor and resist the coloniality of gender at the colonial difference29 (Lugones, 2010, p. 753). The 
CEDAW, ultimately also acts as a global umbrella of protection, however its universalization and aim 
of global protection of all women is consequently in lack of contextualization:   
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  The processes where human histories have been silenced due to powerful discourses that have accentuated Western 
civilization. For an elaboration of the colonial difference read Walter D. Mignolo: The Geopolitics of Knowledge and the 
Colonial Difference. Mignolo’s colonial difference is an integrated part of Lugones’ idea of the coloniality of gender.	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“They [liberal middle class feminists] talk about woman, as if it is this universal global 
concept that everyone agrees on, and that they are equally subjected to oppression, but they are 
not! White women may be of course subjected to oppression because of being a woman […] in 
other countries for being working class or something – [but] not in Bolivia [… ] because in Bolivia 
there is no such thing as white women working class […], here [in Bolivia] class and ethnicity or race 
are so intimately tied, […] women here, are oppressed for being women, indigenous, poor, working 
class - I could go on. [...] but still they are oppressed from one criteria; for being women. […] So that 
difference is not taken into account in the more liberal discourses on gender equality, which is why I 
feel, that the more radical indigenous feminist discourse, or a discourse of third world feminism do take 
those things into account, and that makes them more emancipatory in the sense that they are more 
radical - more revolutionary […] and they do challenge the structures of society.” (Emphasis added, 
Interview, Burman, 2015).  
 
Burman argues that the liberal discourse on women’s rights as a means of achieving gender equality, 
becomes an oppressive constellation in itself as it ultimately does not distinguish between different 
women, but asserts that all women are the same. Firstly, a distinction should be made between 
privileged and unprivileged women on a global scale. Secondly, in a Bolivian context, a distinction 
should be made between indigenous women and mestizo women. Thirdly, a distinction should also be 
made within indigenous women as well - and we could continue making distinctions between women 
based on the different intersecting categories of race, class, ethnicity, sexuality, culture, etc. This 
distinction is important, because in Bolivia all women are not necessarily part of the same struggle, as 
they do not have the same prerequisites or conditions of life. These global and uniform gender 
dichotomies of man and woman merely focus on the differences between (only two) genders (Duarte, 
2012, p. 174). They do not focus on the differences between women and thereby the construction of 
the liberal ‘women’s rights’ corpus makes equality gendered and thus reproduces the coloniality of 
gendered equality.  
Both the liberal women’s rights discourse and its allies assert that women need help or 
protection in order to reach the same level as men. The aspect of right and protection is by Mujeres 
Creando believed to be misunderstood: 
 
"For example the [Bolivian] government says [...] we are the savior of the women’ [...] ‘We are 
protecting women’ [...] it is a speech which is not neutral. It is not an innocent speech. [...] So women 
need to be protected? No! We are not talking about protection for women. We are against any idea of 
protection, because we are against the idea that a woman is somebody who needs a father." (Emphasis 
added. Interview, Galindo, 2015). 
 
According to Galindo, the institutions proclaiming that women need protection faultily perceive 
themselves as the saviors, which is oppressive as it presupposes the uniform category of women and 
one uniform solution to save or protect all of them. Thus, ‘protection’, in Galindo’s perspective, 
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constitutes oppressive and patriarchal structures, as it is a misconstrued assessment that 
ultimately deprive women of their autonomy. By deciding for or on behalf of all women, 
women ultimately becomes hierarchically inferior to men, as it is decided that women need 
protection. In claiming that woman is not somebody who needs a father, Galindo asserts that what is 
maintaining the oppressive power structures in the Bolivian society is patriarchy and the idea that 
women need to be lifted to the same level as men (which Caritas Coroico proposes). A father can be 
seen as a protective figure, someone who saves his children from harm. Women do not need a father, 
because they do not need to be saved or rise to the same level as men. When women are perceived as 
oppressed and in need of protection, it automatically links them to the victim category - or someone 
who needs rescuing from the savage (Mutua, 2002, pp. 11-12), which is permeated by power 
structures of the coloniality of gender. 
 This hegemonic understanding of gender equality accentuates and focuses on the dichotomies 
and inequalities between women and men, instead of challenging the power structures that exist via 
this globalized localism. The globalized localism of the hegemonic liberal feminist and women’s 
rights discourse (de Sousa Santos, 2002, p. 102) thus lack contextualization, inclusion and awareness 
of the element of difference (Interview, Burman, 2015).  
The UDHR’s and CEDAW’s focus on women as a uniform category is saturated with the idea 
of providing rights to people who are subjects to domination, but this very imposition maintains the 
the structures that SVS metaphor symbolizes, as Romano explains: “This is a very liberal dynamic, 
very high institutions like the UN, UN women. These are the ones that have made up the feminist way 
of having rights, human rights and women’s rights.” (Interview, 2015). Not every woman agrees on a 
universal global concept of ‘woman’, not every woman perceives herself as a victim and in need of 
rights because she is a woman. Not every woman has the same understanding of what feminism entails 
or what it means to be a feminist. Ticona emphasizes this point by explaining: “[...] when indigenous 
women come together it is a totally different way of relating to each other. Where people talk about 
their own lives and where people are recognized by each other as persons [...]” (Emphasis added. 
Interview, 2015). In order to escape the uniform category of ‘women’ it is necessary to not use all 
encompassing, essentialist categories of identity such as women versus men, but instead perceive them 
as having different facets to their identities (Lugones, 2010, p. 742, 753), and thus focus the attention 
on the surrounding and underlying oppressive structures, such as coloniality and patriarchy. 
Decolonial internationalism therefore stresses the necessity to include the historical perspective of 
colonialism and its implications on the development discourse (Ortner, 2006, p. 72) as well as cross-
cultural differences.  
 
As illustrated above, Caritas Coroico works within the heteronormative dichotomy of men and 
women, as the discourse is indirectly employed in their emphasis on working towards equality solely 
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between men and women. Our contact at UNFPA in Bolivia describes, that one of their main 
focus areas is equality, however they also directly link gender with equality between men and 
women:  
 
“[...] equality is one of our main principles in our work. Equality and nondiscrimination, and I think that 
is the main core of our work. [...] But we think that these principles should be in the centre, and also 
when we think about equality and non-discrimination, we are thinking of gender equality as well. [...] 
We think that human rights should work with these principles, thinking in the relationship between men 
and women - and this relationship should be equal [...].” (Emphasis added. Interview, UNFPA Bolivia, 
2015). 
 
She thus determines that UNFPA’s core work is on equality and nondiscrimination - but relates both 
of these to gender, thus indirectly stating that inequality and discrimination still prevail and puts 
gender at the centre, which ultimately makes equality gendered. The dichotomy is clearly at stake 
when the representative from UNFPA articulates the relationship between men and women and 
therefore equality, in this context, concerns heteronormative tasks, activities and ultimately roles that 
have roots in the nuclear family structure. When equality in this relation is merely connected to the 
relationship between men and women, it indicates a reproduction of gender roles - similar to the 
reproduction that occurs when all women are categorized as being a uniform entity simply for being 
women. Thus, the women’s rights focus in development work solely concerns two groups; men and 
women, with an emphasis on women, which disregards and excludes the element of difference 
between women.   
However, as strategies of gender mainstreaming particularly focus on helping or enabling 
women it connects the discourse of equality and rights to women and the so-called women’s struggle - 
a simplified insinuation that all women are the same. A critical consequence of gender mainstreaming 
in development organizations such as UNFPA, Caritas Coroico and Caritas Danmark is that the 
coloniality of gender is reinforced by the victimizing perception of women: “[...] it’s always about 
women [...] of course when people work with gender inequalities, one very common way of doing that 
is empowering women. Targeting women for specific projects.” (Interview, Burman, 2015). The aim 
of development work is that women should ‘reach’ the same level as men, or that they should be lifted, 
as Caritas Coroico articulates, making the work all about women, however, this institutional 
international discourse of inequality ultimately places men as the superior, which our contact at 
UNFPA perceives as a global problem:   
 
“But it is not only a Bolivian problem it is also a problem in your country, it's a world problem. It 
comes from the history of the patriarchal model: this belief that women are inferior and the men are 
superior. [...] And that is why the human rights are very important. Because human rights say, that men 
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and women are equal, because they are human. That's a simple thing.” (Interview, UNFPA 
Bolivia, 2015). 
 
Indeed a global societal patriarchal model exists that appoints women as inferior and men as superior. 
The institutional international development discourse of inequality and equality underlines and 
reproduces the differences between men and women, and this discourse and perception is inherently 
patriarchal in itself: “Perhaps the central critique concerns patriarchy’s unidimensional 
conceptualization of gender, its dichotomization of gendered individuals into women and men, and its 
neglect of differences and power relations within each category.” (Patil, 2013, p. 850). This makes 
patriarchy and gender all about the man/woman dichotomy and the focus on the hierarchical and 
categorical difference between them continues the coloniality of gendered equality. Patriarchy is often 
positioned as the initial cause of women’s experiences of gender inequality, but instead of blaming 
gender inequality or ‘women’s oppression’ merely on patriarchy (Patil, 2013, p. 851), it would be 
beneficial to examine and deconstruct the constellation and conceptualization of patriarchy and its 
surrounding power structures, as well as examining the social relations by including specific historical, 
cultural and local contexts (Oyewumi, 2007, p. 262).  
However well-intentioned, a consequence of CEDAW’s specificity on women in general is 
that ‘woman’ cannot escape this category of women, and therefore ‘woman’ will always be identified 
with ‘women’s struggle’, ’women’s rights’ and oppression. The UDHR and CEDAW have given rise 
to the coloniality of gendered equality in the “[...] relentless efforts to universalize an essentially 
European corpus of human rights through Western crusades [...]” (Mutua, 2002, p. 6) in the futile 
attempts to cultivate a homogeneous perception of what dignity constitutes. Indeed, the savior 
mentality of assimilation continues.  
The struggle for equality must correlate to the struggle for the recognition of difference (de 
Sousa Santos as cited in Burman, 2011, p. 89) as equality is not necessarily synonymous to 
uniformity, universalization or homogenization. Instead of attempting or aiming to ‘save’ or produce a 
uniform dignity, decolonial internationalism suggests to enter into an international cross-cultural 
dialogue where the agenda is not to save the ‘poor’ people from the South, but rather to embrace and 
acknowledge the recognition of difference. 
 
5.1.2.  Do Not Think Like the NGO's 
This section focuses on how Caritas Danmark, Caritas Coroico and UNFPA actively employ 
Western fixed dichotomies of man/woman and public/private when working with and promoting 
human rights and equality. 
 
As exemplified earlier, Caritas Coroico attaches great significance to the family unit as roles of men 
and women are distinguished and measured within and outside the family, making the family a 
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heterosexual yardstick for access to opportunities and rights. Andersen from Caritas Danmark 
relates women’s role directly to the private sphere, as she states:   
 
“But the women also ask for that help [...] They say that they need support to get out, and into the 
world, and when I say out and into the world, it means getting out of the four walls of the home, and 
they say that they need support to earn their own money.” (Translated. Interview, Andersen, 2015). 
 
She articulates the private sphere as being constituted within the four walls of the home - a frame that 
the women want to break away from. Women are thus indirectly positioned as being more part of what 
is perceived as the private sphere, and the women themselves indirectly reproduce their confinement 
to the private sphere, by identifying and placing themselves herein. An explanation for the emphasis 
on women being connected with the household and childcare can be determined based on the 
reproductional aspect, which means that the physiological becomes inextricably connected to the 
social roles and activities, duties or tasks, and the global discourse of women is connected to being a 
mother and thereby childcare (Ortner, 2006, p. 75-78). 
 Our contact at UNFPA indirectly employs the same public/private dichotomy which is 
exemplified through articulating differences between men and women: 
 
“You can think that the norms say that men and women have the same opportunities, but in real terms 
they don't, because women have to work, have the family responsibilities, the domestic work, and they 
don't have time to participate. So they are different by starting, they don't have the same possibilities, 
[...] to participate in a meeting [...]” (Interview, UNFPA Bolivia, 2015). 
 
As women are articulated as being connected to domestic work within the private sphere, tasks and 
duties become gendered. Therefore, the perception in this case, is that both men and women have tasks 
or duties, however they do not have the same opportunities. This indicates that opportunities are 
associated with the possibilities of participation in the public sphere. This also entails that participation 
in the public sphere is valued higher than domestic work within the  private sphere. The private sphere 
is thus devalued because it is simply perceived as the woman’s responsibility, whereas the public 
sphere is associated with active participation in for example meetings. The representative at UNFPA 
Bolivia thus employs and conforms to the Western liberal and hegemonic dichotomies of men/women 
and public/private in articulating the aspect of opportunities, possibilities and participation. Thereby, 
the idea of a Western, liberal and hegemonic notion of societies that are built up by the public/private 
dichotomy framework is reproduced, which consequently maintains hierarchical perceptions of 
stereotypical gender roles.  
The public/private dichotomy is also articulated in Caritas Coroico’s women’s leadership 
manual. The objective of Module 3 in the manual concerns learning about democracy, and in one 
assignment the women have to reflect on their personal experiences of democracy: “Do you feel 
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that we are all recognized in the democratic system of the present Constitution of the State 
Policy? Can you remember any situation where you could not exercise any of the forms of 
democracy?” (Translated. Caritas Coroico, 2012, p. 51). 
The promotion of liberal democracy is thus embedded in the approach and work of Caritas Coroico. In 
Module 3 they present a recipe for what a liberal democracy is not, by focusing on different forms of 
human rights violations such as discrimination, censorship and repression (Caritas Coroico, 2012, p. 
42), making liberal democracy and the UDHR the ‘good guy’ combating evil (Mutua, 2002, p. 10). In 
the manual, the public/private sphere is directly linked to democracy as it is described that “Women 
should actively participate in public affairs and men in private spaces. So we are democratizing 
families!” (Translated. Caritas Coroico,  2012, p. 52). This clear division is problematic, as women are 
linked to the confinements of private spaces that are secluded from the surrounding public affairs 
where opportunities exist. Furthermore, the description of public affairs portrays that the public is 
where participation occurs, assigning it with active connotations which is a valuable sphere to 
participate in. The description thus portrays an objective to even out the division of ‘male’ and 
‘female’ tasks in their respective spheres, and this approach is described as democratization. Though, 
in the attempt to break with or change the fixed gender roles within the nuclear family, Caritas 
Coroico ultimately reproduces the colonial and patriarchal power structures that ascribe more value to 
the public sphere, as they work with stereotypical man/woman and public/private dichotomies.  
In Caritas Coroico’s (2014) manual for men30, the first 28 pages is a presentation of 
stereotypic male roles; how men are perceived as being superior to women, and how men act towards 
each other and women in a masculine manner. The Aymara indianist-feminist Mirna Ticona 
approaches this stereotypical perception critically:  
 
“There is a lack of seriousness [in the manual]. All these pictures are quite funny and men are turned 
into a caricature of themselves. [...] it turns into something funny and something ridiculous [...] It could 
have been more realistic examples with text about how patriarchy really affects women. [...] it could be 
a sort of instruction book of how to become a man. ‘So who am I here - I have the warrior31 in me.’” 
(Interview, Ticona, 2015). 
 
The manual can be perceived as a guide to how to be a man and ultimately how to oppress women, 
because the illustrations portray men as superior to women. It is merely the last chapter in the manual 
that focuses on the ‘new man’, and how he and society can benefit from him participating in the 
private sphere: 
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  Reflexionando sobre la Masculinidad Tradicional.	  31	  Ticona refers to page 22 and 25 in the manual, where there are parody illustrations of man as a magician, a king, a warrior 
and a lover.	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“The new men are thinking of getting involved in the work within the domestic sphere: such 
as care for children, washing, cooking and other things. But more interesting is that they are 
changing their affections, which will produce a masculinity that is much more favorable for the 
society. Definitely, the patriarchal society has denied these affections, expressions and emotions. 
Now more men express their emotions, make them more visible, to a woman who is also demanding 
that they become visible. So if there are new women, there will be new men.” (Translated. Caritas 
Coroico, 2014, p. 29). 
 
Caritas Coroico presents that men should, to a higher degree, assume ‘women’s tasks and duties’ in 
order for men to evolve in order to combat the patriarchal societal structures. However, the illustrated 
parodies of gendered tasks and duties maintain the dichotomies of man/woman and public/private 
instead of actually breaking with the prevailing patriarchal social structures. Stereotypical women’s 
roles remain as belonging to the women and private sphere, where men merely partially assume the 
fabricated women’s tasks and duties (Caritas Coroico, 2014, pp. 30-31). Though the manual articulates 
the patriarchal structures of society it never manages to really question patriarchy’s implications for 
the Bolivian society, because it reproduces the stereotypical gender dichotomies within the nuclear 
family, where the private sphere and tasks herein are devalued in comparison to the active public 
sphere. This has the effect of assigning inherently Western values to different areas of society such as 
the public and private sphere, that are particularly connected with Western liberal democracy and 
ultimately maintains that the confinements of the public/private dichotomy remain in a gendered 
division (Jelin, 1990, p. 2), leaving no room for other spheres or attempting to break with these 
enclosed spheres.  
Examining the public/private dichotomy from a capitalistic liberal framework provides insight 
into why the public is ascribed more value. The valorization of the public sphere stems from the shift 
from classic patriarchy (where the father acted as the ruler) to modern patriarchy. Modern patriarchy is 
connected to liberal political theory, and the dichotomy between public/private emerged within this 
framework. Women and men have thus been divided into the two (‘only’) spheres of society: man 
belongs to the public sphere and woman with the family is confined to the private sphere (Pateman as 
cited in Patil, 2013, p. 855). Reproducing the public/private dichotomy is thus comparable to 
reproducing and complying with the Western capitalistic liberal framework (geography of reason). 
Because the public/private has Western designated values, these are transferred to Bolivian social, 
cultural and political structures through gender mainstreaming and a HRBA to development in the 
work of Caritas Coroico, Caritas Danmark and UNFPA. This transfer of structures ascertains the 
unequal power structures or imbalance that exist between the global and local. 
 
Caritas Coroico implements the UDHR in their work without critically reflecting on its possible 
implications for the local context. However, even if Caritas Coroico encourage the women to reflect 
on the course material, the women are nonetheless being trained within a democratic framework that is 
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‘positively’ outlined for them in the leadership course as the ‘good guy’ combating evil - thus 
democracy and the UDHR appear as the savior of Bolivian societies and gender inequality. 
Furthermore, democracy is presented as the overall positive framework that leads to human rights 
and then to women’s rights, which relates to women’s lives in practice.  Democracy is in this manner 
related to the public sphere, that women ideally should participate in. The manual’s emphasis on 
democracy as the solution to inequality is an instance of localized globalism due to the power of 
hegemonic globalizations which entails the adoption of Western societal structures.  
Caritas Coroico’s partaking in the top-down imposition of the globalized localism, in terms of the 
Western promotion and implementation of the human rights based democratic framework (de Sousa 
Santos, 2006, p. 397), can be visualized through the illustration of the UDHR Umbrella, as the UDHR 
and its positive ideals from above attempt to work their way down to local contexts, but as the ‘drops’ 
descend from above they do not necessarily have the intended effect of working in practice. 
Reproducing the discourse of dichotomies and ideologies of the UDHR clearly has the effect of 
localized globalism on local conditions (de Sousa Santos, 2002, pp. 102-103) as Caritas Coroico 
develops an ideological framework of democracy and human rights through e.g. their training manual 
for women:  
 
“They are a set of agreed commitments between States in order to protect and ensure the enjoyment of 
these rights to all people regardless of gender, ethnicity, skin color, religious belief, age, political 
affiliation, nationality, social class, language or the existence of a disability. [...] Thus, as the umbrella 
protects us from rain and sun, human rights protects us from discrimination and injustice regardless of 
class, race, age, sex, gender, etc.”  (Caritas Coroico, 2012, pp. 43; 41). 
 
Caritas Coroico indirectly presents both the human rights corpus and liberal democracy as the grand 
savior of all people. Consequently, human rights are presented as the final truth to end suffering, 
and it is implied that if the women are familiar with their ‘human rights’ they will get ‘rescued’. 
Human rights are presented as inherently positive with no regard to the power structures which are 
embedded in the corpus, or how it might be in contrast to the decolonizing processes of the Bolivian 
state. After the women have been presented to what human rights entail, there is an assignment that 
guides them to understand the effect of human rights. In relation to the above mentioned quote, the 
assignment poses the question: “What does human rights protect us from?” and “The exercise of 
human rights can help us to live in?” (Caritas Coroico, 2012, p. 41). To the first question, of the 
copy of the manual that we were given, a woman has answered: against discrimination, and to the 
second question she has answered: harmony. It may be the case that human rights help the struggle 
against discrimination of some women in Bolivia and help them to live in harmony in their 
communities, however the women are presented with a biased and one-sided ideal of the human 
rights corpus as the truthful savior. Instead of producing solutions decolonial internationalism 
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insists on openness to alternative approaches and encourages ongoing reflexive thinking and 
critical discussions about gender, equality, rights and democracy. This is crucial when it 
concerns impacts on people’s lives which dynamically change through time and space - an 
openness that Romano also urges: 
 
“They [the West] do not have to think that much about rights, but suggest other ways of living, 
opposition. They have to recover the willingness for the impossible. You [as westerners] have the 
brain encapsulated, locked in what you have been told to think about, and you have to get out of that 
mental jail. And you have a lot to learn. Do not think like the NGO's who come here to teach what to 
do.” (Emphasis added, Interview, Romano, 2015). 
 
Romanos’ statement indicates that the West accepts its own solution as a universally applicable 
truth and has allowed itself to be seduced (and seduces others) by liberal democracy - a form of 
unconscious indoctrination where focus is on a set of overall human rights values. Getting out of the 
‘mental jail’ that she refers to, is clearly a statement that concerns that the fixed hegemonic Western 
geography of reason is limiting to such a degree that it obscures other possible ways of living, and 
she therefore strongly encourages the West to be open to learn something new. Drawing on 
Romano’s illustrative statement, the UDHR as an umbrella that is generally perceived as a shield of 
protection supposed to encompass all peoples, can instead be perceived as a jail where the UDHR 
and liberal democracy signify the bars and the human rights movements act as the guards. 
 
5.1.3. Not Only Man and Woman are Chachawarmi 
This section focuses on how chachawarmi is implemented in the work of Caritas Coroico and which 
implications their approach may have on the local communities in the region of Coroico. 
 
Caritas Coroico actively employs chachawarmi and women’s rights as tools to achieve equal 
opportunities between men and women in the region of Coroico. They work with chachawarmi as an 
ideal concept: 
 
“It is a complementarity in which one half in male or man and the other half is female or woman, and 
therefore is in balance and on the same level [...] all the work we do is a quest to recover that balance 
[...] [and achieving this is done] [...] by exercising women’s rights, and creating equal opportunities of 
accessing opportunities [...]” (Emphasis added. Interview, Employees Caritas Coroico, 2015). 
 
Chachawarmi is in this context being connected with the aforementioned vertical scale of equality 
between men and women. Thus, the ideal that chachawarmi signifies must be recovered as there is 
currently not the intended balance that the ideal prescribes, which indicates that complementary and 
	    WOMAN IS NOT SOMEBODY WHO NEEDS A FATHER   
A STUDY OF HOW A UNIVERSAL CULTURE OF HUMAN RIGHTS INFLUENCES DEVELOPMENT WORK IN BOLIVIA 
THESIS 2015: CULTURAL ENCOUNTERS 
60	  
symmetric gender relations are to a greater extent connected with discourse, rather than being 
an actual social practice (Burman, 2011, p. 85). Striving for the ideal of chachawarmi 
consisting of two halves (man/woman) which create one complete unit, resembles the 
heteronormative nuclear family and Western individualistic notions of gender equality, where the 
aspect of complementarity in chachawarmi is often simplistically understood through the perception 
that being a full member of society entails that man and woman are joined in matrimony (Blumtritt, 
2013, pp. 8-9; Maclean, 2014, pp. 80; 82). This constitutes a partnership of unity consisting of a 
duality of man/woman - also meaning that one is not complete without the other.  
Mujeres Creando opposes this ideal of unity and complementarity, as they argue that it 
enforces the structural notion of halves, which means that a woman is merely perceived as a half (of 
the marital unity), instead of constituting one complete unit in herself. They argue, that a person 
should not be reduced to merely being half of a unit (Interview, Romano, 2015): 
 
“[...] chachawarmi [...] is a concept that is a lie, we question it a lot. We know the rural areas and this 
does not happen. Because when they elect a leader they choose him, then they take her as if she was a 
piece of furniture, they take her as a burden. [...] The lie of a perfect indigenous world” (Emphasis 
added. Interview, Romano, 2015). 
 
When Romano states that they know that the ideal of chachawarmi does not happen in the rural areas, 
they argue that chachawarmi acts as an ideal of the perfect indigenous world, where woman is merely 
considered as a form of accessory or moveable object which does not have any function in itself. 
Woman as furniture signifies that woman are considered as something and not someone, which 
illustrates that man has a higher status than woman, as he is able to take her. In the lie of the perfect 
indigenous world both patriarchy and the period of colonization are removed from the 
conceptualization of chachawarmi, and thus resembles a perfect world where men and women are 
equal, but different. This perception of chachawarmi is exemplified as Romano argues that 
chachawarmi has been “[...] promoted a lot [...], especially by the indigenous and the government in 
order to say that before the Spanish colonization, they [men and women] were very egalitarian. It is a 
lie. [...]” (Emphasis added. Interview, Romano, 2015). Mujeres Creando thus perceives the ideal of 
chachawarmi and complementarity as patriarchal, since complementarity ultimately entails difference 
in value of man and woman which removes it from being about equality. Therefore, Mujeres Creando 
works from the perception that the implementation of chachawarmi in the Bolivian society and 
government policies will not change the status quo, rather it will maintain the patriarchal structures 
embedded in the local communities.  
Thus, Mujeres Creando is of another conviction than Caritas Coroico, as Mujeres Creando 
rejects the idea of employing chachawarmi as a tool to achieve equality between men and women. In 
fact, Mujeres Creando does not even work with terms such as gender, rights and equality, as they 
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argue that these terms are Western constructions based on capitalism and liberalism and are 
therefore colonial terms (Interview, Galindo, 2015). For example, Mujeres Creando 
particularly articulate that they work with justice and underline that there is a vast difference 
between equal rights and justice. Their convictions give rise to alternative perceptions concerning 
rights: Equal rights, they argue, entails giving women rights and (as argued earlier) Mujeres Creando 
does not agree that women need a father to protect or give them rights. (Interview, Galindo, 2015). By 
providing rights for women, the human and women’s rights movements accidentally cause women to 
appear as passive receivers of rights and justice. Burman shares Mujeres Creando’s critical 
perspective on the concept of rights:  
 
“[...] promoting human rights sounds to me also quite lame. Promote them but let’s not change the 
structure of society, let’s promote a little bit of human rights here in society [*says it sarcastically] and 
everyone will be happy and we don’t have to really change status quo.[...] why don’t you talk about 
social justice instead [...] then it’s about redistributing resources and [...] changing society. But with 
human rights we can say ‘let’s just maintain status quo and improve the conditions a little bit for some 
people’.” (Emphasis added. Interview, Burman, 2015).  
 
Burman questions the actual effect the human rights corpus has on changing unequal power relations 
in the Bolivian society. Discussing justice is therefore important as it reveals the underlying power 
structures. The human rights corpus does not actually locate the core of the oppressive power 
structures that produce unequal exchanges of power between the local and global - which the corpus 
itself takes part in inducing. In order to actually change the status quo the oppressive power structures 
must be located and acknowledged as oppressive to alter the power relations that create inequality. 
However, like many other terms and concepts justice is biased and invites various understandings. 
Mujeres Creando understands and uses justice as a tool to actively break with the institutional and 
patriarchal structures at international and national levels, that give people rights and thereby 
supposedly give them justice (Interview, Galindo, 2015; Interview, Romano, 2015). This fosters a line 
of thought of who can deem themselves worthy of measuring and defining what rights and justice32 
universally entail, and decide how to strengthen people’s rights on their behalf or determine when 
rights are violated. In this regard, it is important to note that decolonial internationalism does not 
question the intentions behind the development of a ‘universal’ set of human rights, rather it questions 
the neglect of research and discussions of the uncritical implementation and promotion of this so-
called universal concept of dignity, which Mujeres Creando accuses of being colonial. During our 
interview with Burman, he explained that he does not believe that anyone (except Mujeres Creando) is 
against human rights per se (Interview, Burman, 2015), because the objective behind the development 
of the rights corpus was and is inherently genuine: to end suffering worldwide (Mutua, 2002, p. 21).  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  32	  The aspect of justice will be further discussed in the section: 5.2.2. It Starts with the People.	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Even though chachawarmi is a concept that has received critique, the women we have 
encountered firmly believe that chachawarmi can eradicate the patriarchal structures in their 
communities. Therefore, we asked what chachawarmi means for them, but most of them simply 
answered woman and man, which is how it is often translated into a Western geography of reason. 
However, one woman elaborated: 
 
“Chachawarmi before meant man and woman, [...] The man was always before the woman. But now it 
is woman and man. [...] now in the same equality. [...] Chachawarmi now is very used, even in our 
government. […] Now in this new election, they are using chachawarmi, the mayor is a man, woman, 
man, woman, man, woman. That means altering. [...] First the woman, then the man - equal. That is 
why it is chachawarmi.” (Interview, Women Leaders, 2015). 
 
In the woman’s comprehension of chachawarmi, the concept is directly linked with the man/woman 
dichotomy, gender and equality, which is consistent with how Caritas Coroico’s leadership manual 
presents the concept. In this regard, chachawarmi risks being idealized and romanticized (Maclean, 
2014, p. 77) - a risk that is actualized in the manual’s presentation of chachawarmi, as it does not 
focus on Aymara cosmology or chachawarmi’s significance in relation to the cosmos, but is simplified 
to only relating to equality between men and women. As chachawarmi is actively being employed in 
the manual to explain gender relations, the concept is forcefully separated from the cosmology that 
informs it and compelled to conform with Western gender notions (Lugones, 2010, p. 749). In Caritas 
Coroico’s attempt to include local and cultural concepts in order to transform unequal balances, they 
maintain the coloniality of gender by merely presenting half the story, which transforms chachawarmi 
to a localized globalism (de Sousa Santos, 2002, pp. 102-103; Maclean, 2014, p. 80). 
The Aymara notion of chachawarmi is more sophisticated and comprehensive than the 
uniform Western gender discourse since: “‘Not only man and woman are chachawarmi; for example, 
Inti Tata [Father Sun] – Pachamama [Mother Earth], chachawarmi as well, [...] The birds as well, 
every being that exists in the pacha [cosmos] is chachawarmi.’” (Teresa as cited in Burman, 2011, p. 
78). Thus, chachawarmi relates to the ideals of complementarity in the totality of the cosmos (Burman, 
2011, p. 78), rather than merely being personified within the man/woman dichotomy. The 
consequence of attempting to understand chachawarmi from a Western geography of reason is that 
chachawarmi is firstly made carnal and secondly gendered. This process occurs by ascribing gendered 
qualities to chachawarmi which are based on the two dominant biological sexes. The concept is thus 
personified and made tangible, by forcing it to resemble the two most obvious dichotomies in the 
Western geography of reason: man and woman. In that way chachawarmi is transformed to fit into a 
heterosexualized box in order for it to make sense within a Western geography of reason. However, 
chachawarmi cannot be fully comprehended through a carnal understanding of gender and the 
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dichotomies of man/woman (Lugones, 2010, p.748), as every being that exists in the pacha is 
chachawarmi. Thus, understanding and translating chachawarmi directly to the man/woman 
dichotomy within a Western geography of reason is to exercise violence and colonize the concept, 
because meanings and interpretations must derive from the localities they come from33 (Oyewumi, 
2007, p. 262). 
 
5.1.4. I Don’t Have That Arrogance 
As argued in Woman is Not Somebody Who Needs a Father; development projects always have 
consequences and some are expected while others are unexpected or unintended. This section focuses 
on these consequences in relation to how gender mainstreaming and human rights are promoted and 
implemented in Bolivia. As argued previously, this section takes its point of departure from that within 
a HRBA approach to development and gender mainstreaming, women are considered a uniform 
category that needs extra attention and support.  
 
As a HRBA to development integrate gender in relation to international human rights standards and 
principles for development policymaking and programming in the quest for achieving gender equality, 
the first part of the section examines how international development agencies work within this 
perspective. Andersen from Caritas Danmark indirectly describes the difference between gender 
mainstreaming and achieving gender equality: 
 
“And we also talk a lot about ‘what is it we want to attain?’ Instead of having focus on activities, then 
have a greater focus on which results and which effect we would like to achieve. [...] we will not 
achieve total equality between men and women within the next year and a half, but at least focus on 
what we want to reach.” (Translated. Interview, Andersen, 2015). 
 
Caritas Danmark focuses on achieving results, which constitutes an organizational need to 
strategically transform unequal gender relations in Bolivia and having an explicit long-term goal in 
development work: total equality between men and women. This description of achieving a specific 
goal entails a somewhat linear development with a final ‘end station’ ahead. This becomes 
problematic as there is no ‘final’ answer or conclusion to end ‘human’ suffering, which the human 
rights movement faultily implies (Mutua, 2002, p. 3-4). This perception of development is paradoxical 
as development in fact entails a dynamic and limitless aspect of evolvement rather than progress, as 
progress entails an aspect of comparison. By Andersen’s statement it becomes clear, that there are 
certain power structures at stake between Denmark and Bolivia in the quest for equality; not a 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  33	  An important point about the comprehension of chachawarmi is that we, as researchers from Denmark, are not able to 
fully comprehend chachawarmi from Aymara or Bolivian geographies of reason as our frame of reference is based on a 
Western geography of reason.	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malevolent deliberate use of power from Denmark, but power structures that portray that 
donors hold the power in terms of assessing and determining the course of the development, 
and what actually constitutes as progress. Because Caritas Danmark perceives the UDHR and total 
equality between men and women as a final ‘end station’ they also contribute to maintaining the 
UDHR as an ideology that dominates stereotypical gender perspective. In this manner they replicate 
the “[...] specific cultural and ethnographic fingerprint” (Mutua, 2002, p. 23) of Western 
heteronormative gender notions. One of the paradoxes within the practical use of gender 
mainstreaming can be exemplified as it aims to transform discriminatory social institutions, laws, 
cultural norms and community practices (UN Women, n.d., Gender Mainstreaming). The issue or 
paradox thus arises when international development authorities have the power to assess what needs to 
transform, and why there is a need to transform something that is different just because it is 
incomprehensible. The SVS metaphor is apparent because it is the Western geography of reason that 
concludes if, when and how discrimination is at stake as well as what discrimination entails, which 
ultimately leads to a hierarchization of cultures, that leaves no space for the imagination of other 
possible worlds. 
 Our contact at UNFPA articulates this very dilemma of the power relations between the North 
and South: 
 
“As a UN organization, UNFPA is committed to the human rights principles and equality is one of our 
main principles in our work [...] [It is] important to be aware of, that occidental thinking is not the same 
as the andean thinking, [...] they have their own ways [...] We think there is a different way of thinking, 
but there is also a background [...]” (Emphasis added, Interview, UNFPA Bolivia, 2015).  
 
Despite that UNFPA acknowledges that Bolivians have their own ways and recognizes differences 
within Bolivia, as well as differences between Bolivia and the West, they still prioritize the human 
rights principle as they believe that there exists a certain set of rules which apply to all peoples. By 
being committed to the human rights principles, UNFPA values the human rights principles over local 
Bolivian cultures and norms - if they deem these as discriminatory. The local is forced to transform in 
order to meet the requirements of the globalized localism of the ‘universal’ human rights culture 
(Mutua, 2002, p. 20). This aspect consequently highlights that there exist a hierarchy of cultures in 
development work where authorities such as UNFPA ultimately deems what constitutes as 
discriminatory practices in a Bolivian context. This practice of development is similar to the UN 
General Assembly discussions during the independence and decolonizing processes of colonized states 
in 196034, where colonialism was defended by arguments such as that the colonized states were 
childlike and not ready to be independent, and that colonization therefore was for their own benefit 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  34	  For an elaboration of these processes and discussions read Vrushali Patil, 2013: From Patriarchy to Intersectionality: A 
Transnational Feminist Assessment of How Far We’ve Really Come	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(Patil, 2013, p. 858). This is one of the reasons why, the UDHR must not be promoted and 
implemented without any critical reflexion of its origins and powerful effects on local 
communities and cultures as its effect or impact is not merely cultural and ethnographic 
fingerprints but active external impositions.  
By neglecting to acknowledge the implications on the cultural context, the power relation and 
hierarchy between the North and the South remains intact, and the UDHR becomes a cross-cultural 
means of comparison and yardstick for measuring. Burman accentuates this point by arguing:  
 
“Being an international donor [...] and not taking the cultural context and the political struggles etc. into 
consideration is a great recipe for failure [...] for a gender equality project that has no clue about what is 
happening in the country [...] culture is everything, it’s where people live, it’s how laborers organize, 
it’s how people perceive the world and it’s how people organize labor according to gender notions, 
gender roles, gender norms [...]” (Original emphasis, Interview, Burman, 2015).  
 
As argued earlier, chachawarmi is often perceived as a distinct andean notion of gender and the 
concept is much more sophisticated than simply resembling Western heteronormative gender notions. 
In this regard, Burman asserts that it is important for development authorities to recognize which 
implications global power structures have on the local cultural context and political struggle, for 
example in relation to translating chachawarmi directly to gender. Since Bolivia is very much 
occupied with the decolonizing process chachawarmi is in this aspect considered a main tool to re-
assert their own culture and values (Maclean, 2014, p. 78). A misconception of the concept of 
chachawarmi might have unintended consequences for both the development project and the 
decolonizing process of Bolivia. The power relation between the North and South is thus apparent in 
working with gender equality and chachawarmi.  
UNFPA acknowledges that they are not unbiased in their development work, which in a 
decolonial internationalism perspective is an asset, as this is taking the first step to recognizing the 
power that UNFPA holds in development work in Bolivia. In this regard, our contact at UNFPA 
explains: 
 
“Also being international gives the opportunity to see the world, not only the particularity but also the 
totality, the global. See the global and think locally. And also think locally and do globally. [...] And we 
try to do our best technically to serve the country; technically - not ideologically. Technical and most 
impartial. I do not want to say neutral, because [...] many times, we are not very neutral. But we try to 
do our work very committed with the country and the people - because we serve the people. [...]” 
(Interview, UNFPA Bolivia, 2015). 
 
As expressed by UNFPA, it is impossible to claim neutrality when working from the perspective of 
the human rights corpus. Although UNFPA is aware of their partiality and are inclusive of Bolivian 
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societal values, they do not engage in dialogue about the interpretation and implementation of 
human rights, as they assert that they are not very neutral and most impartial, which relates to 
Mutua’s argument that the doors of difference appear open while in reality they are shut (Mutua, 
2002, pp. 3-4). As such, the local bolivian conditions are only integrated into the global by subordinate 
inclusion (de Sousa Santos, 2002, pp. 101; 102-103). UNFPA ultimately position themselves as a 
global and international organ, and having this status automatically makes them position themselves as 
having a ‘broader’ vision of the global totality, which is perceived to create a better understanding of 
and insight into how to best help and save the local. However, as Burman explains the cultural context 
is crucial to take into consideration, otherwise a gender equality project might end up having 
empowered men and disempowered women or vice versa. The coloniality of gendered equality became 
apparent during our interview with the representatives from UNFPA in their explanation of 
chachawarmi: “They also have some beliefs where they think that men and women are equal but 
different, they have the chachawarmi [...] men have roles and women have different roles but they are 
the same value.” (Interview, UNFPA Bolivia, 2015). The concept is thus directly linked to the 
Western hegemonic understanding of gender roles within a heteronormative framework - similarly to 
how Caritas Coroico interprets chachawarmi. 
 
During our interview, Burman gave an example of the relation between gender, chachawarmi and 
funding from international development authorities based on his experience with a radical Indianista-
Katarista35 movement in Bolivia:  
 
“[...] we were funded by Oxfam and by big international development agencies, so there was a pressure 
on the [movement] to deal with gender issues, and they had to do that in order to get funding. But they 
said ‘we are gonna do it in our way’ [...] the male members of the [movement] said ‘We don’t need that 
kind of gender stuff. We already have chachawarmi - so we don’t need that Western ideology’. [...] we 
should rather teach those Europeans and North American agencies about what gender equality is really 
about’ [...].” (Interview, Burman, 2015).  
 
Burman’s example clearly highlight the power structures between North and South in development 
work in relation to obtain funding. As he articulates, the movement was pressured to include Western 
notions of gender, although it did not see any purpose of dealing with gender issues, as they have their 
own concept of chachawarmi. Even though the movement attempts to act within a counter-hegemonic 
framework (de Sousa Santos, 2002, p. 103), by saying we don’t need that kind of Western ideology, it 
ultimately conforms to the hegemonic globalization of gender in order to obtain the funds needed. 
Their attempt to work from a decolonial perspective is unsuccessful as they are juxtaposing 
chachawarmi with gender equality, and thus chachawarmi is transformed to a localized globalism. 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  35	  Indianismo and katarismo are ethno political ideas which are influencing indigenous mobilizations in Bolivia (Burman, 
2011, p. 73).	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Indeed, the Bolivian government, NGOs and social movements cannot fully decolonize if 
they continuously accept funding by those international development agencies, whose terms 
and conditions for funding do not correspond to the objectives and values of the Bolivian 
decolonizing process. If accepting inimitable terms and conditions they are ultimately feeding and 
sustaining the power structures of globalization, making the reasons for unsuccessfulness the 
conditions that they are subjected to.  
Burman’s experience portrays that outlining human rights guidelines and requirements for 
funding at an international donor level is tantamount to perceiving the UDHR as a worthy recipe for 
development. A recipe which entails that the global gender undermines the local chachawarmi. An 
example of the power relations between the global and local in regards to funding from our research is 
how Caritas Danmark influence the work of Caritas Coroico. Caritas Danmark must meet the 
requirements of Rights to a Better Life - Strategy for Denmark’s Development Collaboration and 
General Principles for Funding for Development Activities Through Danish Civil Society 
Organizations outlined by the Danish Ministry of Foreign Affairs. In these documents the HRBA to 
development is underlined by advancing equality and democracy. Caritas Danmark is therefore 
required to assist in strengthening the knowledge of Caritas Coroico concerning human rights and a 
HRBA to development, and Caritas Danmark must be able to ensure that the local projects and 
activities in Coroico follow the intentions of the guidelines and politics of the Danish Ministry of 
Foreign Affairs, as well as intervene with adjustments when deemed necessary (Udenrigsministeriet, 
2013; Udenrigsministeriet, 2014). A testament to the power relation between the two organizations 
was portrayed above in relation to the goals of Caritas Danmark’s HRBA to development, as 
Andersen articulates that Caritas Danmark has a great focus on achieving results and effects, which 
relates to requirements for funding. The problems with the hegemonic consensus of liberal democracy 
within a HRBA to development arise when it is used as a condition for receiving international aid and 
thereby is imposed on non-European societies (de Sousa Santos, 2002, p. 82: Mutua, 2002, pp. 25-26). 
Liberal democracy is thus a globalized localism as it imposes rules and guidelines that the Bolivian 
state and NGOs ought to follow if they wish to receive international aid. All these requirements and 
guidelines limit the autonomy of the local - thus even though the local organization should be the main 
actor there are still international governing requirements that dictate which organizations and 
development programs are worthy of funding, which exemplifies the power structure between the 
global and local where the global has the power to shut the door to funding.  
Galindo marks the imposition of Western values on the Bolivian society as Western 
arrogance. She argues that INGOs and donors should not have the arrogance to speak on behalf of 
Bolivians: “I speak about Bolivia because I really feel the society, I am working here [...] for example 
if I was a European maybe I would speak about the war [...]. But I don’t have that arrogance. I speak 
about Bolivia.” (Interview, Galindo, 2015). She argues that INGOs, donors, researchers and the like 
should rather focus on problems in their own society instead of coming to Bolivia and telling 
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Bolivians what to do and how to do it. The fact that she ‘really feels the society’ because she 
is Bolivian portrays a stance that no matter how actively it is attempted to change geographies 
of reason it is never possible for external cultures or individuals to fully comprehend what is at 
stake in other localities or to be able to prescribe what others need. The objective of decolonial 
internationalism is not to propose solutions, rather it seeks to question the Western arrogance to 
development work that Galindo and Romano refer to. Our frame of reference, as researchers and 
persons, is situated in the Western geography of reason which is exactly what we intend to critically 
question and challenge through decolonial internationalism. 
The gender equality projects of the UDHR, international donors and NGOs are Western 
attempts to create the best possible universal recipe or ultimate solution. However, instead of 
perceiving it as such, perhaps it is more beneficial to consider it as being merely a temporary open-
ended guide for now. What needs critical attention is the fact that this universal recipe is being 
enforced and imposed uncritically, which obscures the possibilities of imagining other possible 
worlds.  
 
5.2. Part 2: Other Possible Worlds 
In this section we will present alternatives to the Western geography of reason inspired by interviews 
with local women from the Coroico area and activists from Mujeres Creando in La Paz. The purpose 
of this section is to attempt to un-build the Western mindset and allow for other comprehensions of 
balance, justice and chachawarmi to have a voice as well as question the hegemonic globalization of 
the human rights discourse. We will approach these alternative perspectives from a decolonial 
perspective and examine which implications and possible consequences international development 
work have on local struggles in the Bolivian society. 
 
5.2.1. The Global Defines the Terms of Local Inclusion 
This section focuses on how a group of the local women seek alternative forms of government and 
societal structures in Bolivia. It examines how these alternatives might assist in overcoming the 
coloniality of gender and the imposition of inherently Western values. However, it will also take a 
critical approach to these alternatives. 
 
During an interview with four female leaders of the PROMUDES program near a chicken farm in the 
Coroico area, we came across an alternative to the model of liberal democracy. These women have 
been a part of Caritas Coroico’s leadership course between one and four years. They come from a 
variety of small communities within the Coroico area, and all function as leaders in their respective 
community, which means that they disseminate the information and tools obtained in the course to 
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both local men and women. During the interview we talked about topics such as 
chachawarmi, gender and machismo. One of the women explained:  
 
“I think women, all women in general, all of them, because some are still depending on the man [...]  I 
wish that they get to know their rights, and that we can execute them. If this happens there won’t be any 
‘machismo’ any longer, because when we mothers educate our children, we are also united.” 
(Interview, Women Leaders, 2015). 
 
Machismo is explained as when women are subjects to men, and that this occurs if women do not 
know and exercise their rights as described in the UDHR or in the CEDAW. Even though Caritas 
Coroico is not noticeably critical towards the human rights corpus in their work, the local women still 
appear confident that the leadership course helps them in their daily lives. The local women are taught 
that men and women are to some extent different, however, with the mindset that they are in fact 
equal, even though in practice they appear different.  
In another small community in the Coroico area called Quilo Quilo we interviewed 10 women 
who generally appeared appreciative of Caritas Coroico’s leadership course, and articulated that it 
helped them in their relationship to their husbands. One woman explains:  
 
“Well before I joined the classes I used to go to the countryside and just farm, I didn’t know much of 
anything, of anything that there was for us. That brings us good ideas of how our husbands have to treat 
us, and how we have to treat our husbands, before it wasn’t like this, we would just drop on our mouths 
and do what we were told.” (Interview, Women Leaders, 2015). 
 
The woman indirectly articulates how machismo is enclosed in her local community and household, 
and that learning from Caritas Coroico has helped her in her marriage. From her explanation it appears 
that Caritas Coroico is helping her and other women by teaching them about self-esteem and self-
worth (Caritas Coroico, 2012)and that their husbands should not treat them poorly, because they have 
rights and now know how to exercise them. Another woman also explains that her husband still 
opposes that she participates in the leadership courses because “[...] he thinks you [Caritas Coroico] 
are teaching us something bad [...]” (Interview, Women Leaders, 2015) and her husband also believes 
that they argue more because she goes to these courses. Nevertheless, she is convinced that due to the 
courses her marriage is getting better, as she explains that “[...] before he wasn’t like that, we would 
argue and even hit each other, but since I’ve been coming to these courses he has been changing bit by 
bit.” (Interview, Women Leaders, 2015). The women are exemplifying the impact of machismo in 
their everyday lives and marriages, but they are at the same time sustaining the dichotomy between 
man and woman. This can be an unexpected consequence or effect of Caritas Coroico’s work, which 
ultimately retains it within the framework of hegemonic globalizations and reproduces the coloniality 
of gender. Caritas Coroico and the local women thus confine themselves to the dichotomy and fixed 
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roles of men and women instead of furthering “[...] the logic of difference and multiplicity 
[...]” (Lugones, 2010, p. 755) between women and between different cultures. The colonial 
difference is thus hidden within the women’s leadership courses as the courses work from the 
Western geography of reason, or interpreted as “[...] logic of oppression.” (Lugones, 2010, p.755). 
During each interview with local women we asked what equality means to them. Even though 
the local women of the Coroico area are trained in human rights and democracy from a liberal 
perspective in the courses, one woman brought forth an alternative to the global power structures of 
the liberal West. The woman explained: 
 
“I think the same. It should be like that, a man mayor and a woman mayor, both of them. Then there 
would be equality. [...] the president should be a male president and a female president, both. But it is 
not like that, so we are still in ‘machismo’ [...] I think ‘machismo’ is international, everywhere.” 
(Interview, Women Leaders, 2015). 
 
The woman thinks beyond her own community, as she also perceives the world from a global angle. 
She is convinced that machismo is a world problem as men often hold higher positions in the public 
sphere. For her, equality thus becomes equivalent to balance between the two genders, and 
chachawarmi entails that men and women should be equal and complement each other. For her 
equality cannot happen if men and women do not share the same positions and activities, whether 
being the Presidents of Bolivia, Mayors of Coroico, or ‘in charge’ of the laundry in the household.  
All of the ten women who participated in this interview agree that there is no equality as long 
as the man comes before the woman in chachawarmi. They do not wish to alter the world itself, but 
the perceptions that are practiced where chacha is seen to come before warmi and thus that men come 
before women. The women are taught that “[...] Chachawarmi tells us precisely that we are all one, so 
we must live in a state of complement and complete harmony with none on top of the other and none 
below the other.” (Interview, Employees Caritas Coroico, 2015). Therefore chachawarmi should 
emphasize the combination of woman and man and be manifested in shared positions between the 
women and men. 
However, this thought of combining woman and man in complementary positions still 
encompasses the coloniality of gender, because chachawarmi is in local practice also translated 
directly as being man and woman. It therefore becomes a continuation of inherently Western norms 
within a heterosexual framework. The emphasis by the Bolivian government and indigenous 
movements on directly employing chachawarmi within the framework of gender equality is exactly 
what Mujeres Creando is deeply critical towards. The local woman’s otherwise alternative attempt to 
resist the globalization of Western values ultimately ends up as a localized globalism, because the 
alternative of two Presidents acts as the local response to the globalization of Western values, as it is 
an effect of the globalized localism of equality based on the human rights corpus. Nevertheless, ideas 
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can always be criticized and scrutinized, but it is exactly within this critical framework that 
new resistance forces rise and develop into alternatives. The woman’s proposal of a new form 
of governance does (like other alternatives), however, have the potential to evolve within the 
framework of the anti-hegemonic globalization. To gain currency, alternatives must be locally 
nourished and anchored in concrete local struggles at odds with the framework of hegemonic 
globalizations.  
 
Even though this thesis has elucidated certain consequences of Caritas Coroico’s approach to working 
with women’s rights in Bolivia, it is important to establish that these local women believe that Caritas 
Danmark and Caritas Coroico are creating positive changes in their lives. Furthermore, the discussion 
of how exactly Caritas Coroico conduct their workshops are beyond the aim of this thesis and 
decolonial internationalism. However, the aim of decolonial internationalism is to create awareness of 
the consequences of the development work and gender mainstreaming in Bolivia, which also entails to 
critically discuss certain aspects of the women’s leadership course, and its relation to the global 
hegemonic forces of development authorities. The consequences are an effect of the emphasis on 
creating gender equality from the basis of the UDHR as opposed to for example emphasis on creating 
justice from an alternative perspective than that of the Western geography of reason. Even though the 
women from the Coroico area feel that PROMUDES is helpful in suggesting how to interact with their 
husbands, the work and the teaching of the women remain retained within a fixed Western geography 
of reason and a gendered heteresexual framework.  
Indeed, the Bolivian society has patriarchal elements as all of our informants (both the 
followers and resisters of the UDHR) clearly proclaim it, but as argued by Patil, it is not sufficient to 
reproach oppression of women on patriarchy alone as all factors of Bolivian society intersect at 
different levels. PROMUDES is educating women in human rights and how these ‘protect’ them, but 
perhaps the next step on the teaching agenda could be reflecting on how human rights can be 
perceived as a continuation and reproduction of coloniality and patriarchy:  
 
“They [Caritas] should deepen in and go deeper. Make it a criticism of patriarchy and not just leave it 
here on this level. [...] Because we are women of the men’s system [...] and that is where the inequalities 
are produced and generated between men and women.” (Emphasis added. Interview, Ticona, 2015).  
 
The women who are participating in the leadership courses do not correspond to the prevalent 
proposed tale of women as victims of a patriarchal (savage) Bolivian culture, because they actively 
participate in the struggle to create balance of opportunity between men and women. However, the 
trainings manual deprives the women of a certain amount of autonomy as it romanticizes the UDHR 
and the concept of chachawarmi. Caritas Coroico has the power to decide which information the 
women are given during their workshops, from the chosen modules and themes in the manual. 
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Decolonial internationalism shares Ticona’s standpoint when calling for an obligation to 
present the women with different interpretations of the human rights corpus, the colonization 
of Bolivia and its relation to the patriarchal societal structures. The men’s system represents the 
patriarchal societal structures which are enforced and furthered when working within the framework 
of hegemonic globalization. The most critical consequence of PROMUDES is an affirmation of the 
UDHR as a universal truth which reproduces the imposition of Western values (Lugones, 2007, p. 
188). This occurs as the women are not taught to critically reflect on where human rights originate, the 
effect which they carry and have on local communities, or on the powers of coloniality which are 
embedded in the corpus.  
Awareness of the oppressive structures within and beyond Bolivian society is crucial in the 
process of decolonizing the Bolivian state. Two employees from Caritas Coroico, however, expressed 
a critical stance towards the imposition of a uniform Western culture, however, we have not 
encountered or detected any direct critical stance towards the human rights copus itself: “[...] our 
ancestral culture was more attuned and in balance with the cosmos, right? [...] But, we have 
deteriorated by an invasion by Western culture.” (Interview, Employees Caritas Coroico, 2015). Even 
though these two employees express awareness of that there has been an imposition of a Western 
culture, this awareness is, however, not evident in the overall work of Caritas Coroico, nor if they have 
a critical stance towards the UDHR itself. Rather, many of the employees and the director of Caritas 
Coroico emphasize the importance of the UDHR in their work towards empowering women. The local 
challenge is thus to oppose and be vigilant towards the imposition of Western culture and of the 
colonial imposition of gender, when Caritas Coroico’s work and future depend on funding from 
international donors, who require them to focus on promoting human rights. Final solutions to how to 
resist hegemonic globalization and its colonial imposition of gender by for example focusing on 
alternatives such as having two Presidents or Mayors is also beyond this thesis. However, decolonial 
internationalism emphasizes the importance of the existence of resistance within the anti-hegemonic 
globalizations framework. Within this resistance alternative ideas have the opportunity to evolve and 
not remain constrained within a Western geography of reason.   
 
5.2.2. It Starts with the People 
In this section we present two alternatives that share the same point of departure; that change must be 
created from the bottom-up and therefore begin with the people. Both alternatives emphasize the 
importance of developing from local realities and breaking with suppressive structures. The first 
alternative stems from an idea presented by an employee from SLIM36 that attempts to break with 
gender distinctive roles The second alternative proposed by Mujeres Creando actively seeks to break 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  36	  SLIM (Servicio Legal Integral Municipal/Integral Municipal Legal Service) and Caritas Coroico collaborate on issues of 
physical and psychological violence against women, adolescents and children (Interview, Employees Caritas Coroico, 2015). 
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with the power structures of hegemonic globalization, as their focus is on working with 
justice as a theoretical and practical tool.  
 
During the interview with SLIM we talked about how Bolivian children are presented to the concept 
of gender and differences between men and women during their education. One employee told us that 
according to the new gender equality plan in Bolivia, children are supposed to be taught that “[...] they 
are all the same, with the same rights, same opportunities, same obligations.” (Interview, SLIM, 
2015). She explained, however, that this particular law does not function in practice, and therefore she 
calls for more workshops within and outside the school with a focus on equality in order to teach 
children that they all have the same opportunities, regardless of their gender. She also emphasizes that 
educating children in these subjects within the school system is not enough, as she is of the conviction 
that change has to start with the ‘people’. She gave us an example from the perspective of a mother: 
 
“For a mom in Christmas or for Child's day that she buys for her son a doll. And for her daughter a car. 
That doesn't happen and that's where we should start, trying to work for this sort of gender equality. [...] 
It has to come from the family. [...] Now obviously, she doesn't buy the boy a doll or the girl a car, but 
she allows them to play with whatever they choose. So it's a progress.” (Interview, SLIM, 2015). 
 
She stresses that instead of focusing on the differences between the two dominating genders, the focus 
should be on demolishing the differences by challenging fixed gender roles. Even though her 
reasoning remains within the framework of the coloniality of gender, her attempt to accentuate that 
there is no such thing as gendered toys challenges the dichotomy between boys and girls. Her 
alternative is thus more gender neutral (however still gendered) than the previous alternative explained 
above with the idea of two Presidents. Nevertheless, the intention of challenging and altering the 
dichotomy between man and woman might have the potential to overcome the coloniality of gender, 
because it consciously challenges oppressive gender impositions and structures (Lugones, 2010, p. 
747). By explaining it from the perspective of a mother and the family, the employee insinuates that 
change has to be created through a bottom-up approach instigated by the people. In her example she 
expresses an opinion of the reality of everyday life of the people of Coroico; obviously, she doesn't 
buy the boy a doll or the girl a car. However, by indirectly implying that the mother is the one who 
buys gifts for the children, she reproduces the norms and tasks of the nuclear family, where taking care 
of the children is the responsibility of a mother. The fixed gender roles and dichotomies between men 
and women are thus persistent and reproduced in Bolivian communities, even among people who may 
wish to alter the fixed gendered perceptions. Nevertheless, change must begin somewhere for example 
by letting boys play with ‘girl toys’ and vice versa. The employee also indicates that the change has to 
begin with the children, because then they might grown up without focusing on the dichotomy 
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between men and women. By portraying and indicating a non-gendered environment for the 
children, the alternative has the potential to rise above the heteronormative conceptual gender 
framework.  
Mujeres Creando also propose an alternative to the Western heteronormative nuclear family 
structure: “They [international development authorities] have made up all these words like women's 
rights, they have made up the other concept which is gender [...] we always say we are degendered.” 
(Interview, Romano, 2015). Because Mujeres Creando opposes Western influences, especially in the 
form of concepts such as gender, rights and equality, they have created an environment where 
alternative ideas have the opportunity to flourish, as they operate solely within the framework of anti-
hegemonic globalization. Mujeres Creando complicates the idea of the employee from SLIM by 
breaking the man/woman dichotomy and proposing alternatives to the nuclear family structure. They 
honor “[...] all the complex forms [...]” of families and recognize “[...] all forms of free union [...]” 
where freedom “[...] in love and in the construction of affectionate and supportive coexistence.” 
(Galindo, 2006) is paramount. Though the approach of the employee from SLIM is not as radical as 
Mujeres Creando’s suggestion to resist the fixed gender roles encompassed in Bolivian society, the 
two alternatives do share similarities. Both alternatives seek to alter gender dichotomies, however 
Mujeres Creando's alternative is in stark contrast to the Western heteronormative family structure, and 
therefore entails an utter rejection of the nuclear family structure, whereas the alternative of the 
employee from SLIM remains within the framework of hegemonic globalizations, even though it 
attempts to challenge and break with it. 
The employee from SLIM also expresses that overcoming gender dichotomies is an important 
process: 
 
“I think that working in childhood and gender is very complicated. Trying to assist social problems if 
we don't have the tools to reach solution and justice then it's complicated, and if authorities don't 
understand the reality it's very hard to move on. So the human development is not that visible or 
important. [...] I personally think we need more tools, we never stop learning [...]” (Interview, SLIM, 
2015). 
 
Her attempt to construct an alternative is also a promulgation that changing the laws or constitution 
cannot change the mentality of the Bolivian people on its own, which Mujeres Creando and Caritas 
Coroico also agree on. The quote above is an acknowledgement of the challenges concerning justice 
which the people of Bolivia are facing at present time, and that implementing laws (based upon the 
UDHR and liberal democracy), is not tantamount to a change of attitude. The employee calls for a 
focus on human development for example in the form of educating children, and thereby changing 
mentalities from the bottom-up as opposed to attempting to change from the top-down by the 
implementation of laws. The director of Caritas Coroico also emphasizes that the focus should be on 
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the people as she explains that “Well we are advancing, it's not easy, because it needs to 
change habits, the whole life and the mentally of people.” (Interview, Aliaga de Molina, 
2015). Changing the mentality by addressing social problems in early childhood not only requires 
the correct tools, but also that local and international authorities understand and respect the lived 
realities of the people when working with development work. Mujeres Creando takes a step further by 
theorizing how Bolivia ought to alter the mentalities of the people and break with the woman/man 
dichotomy: “One thing is to challenge, subvert and question the system; and quite another to demand 
inclusion.” (Galindo as cited in Senseve, 2013). The quest to decolonize and depatriarchalize Bolivia 
is thus not solely about creating laws and developing a liberal democratic society, but rather the 
struggle is about including the people and local geographies of reason in the process of altering 
general attitudes and mentalities in a society that is saturated with Western impositions concerning 
gender, equality and rights. When Galindo states that it is quite another to demand inclusion she 
acknowledges the strength and influence of hegemonic globalizations on Bolivian politics, and the 
obstacle of actually including contrasting and resisting aspects and perceptions. 
It is thus a process with no fixed goal in mind, because learning in itself is a process of 
evolvement as we never stop learning - thus an indirect and fluid aim could be to acknowledge this as 
a never ending process. Mujeres Creando shares a similar stance that relates to the potential in 
educating children by for example introducing sexual education (Galindo, 2006) in the school system. 
Even though the two alternatives from Mujeres Creando and the employee from SLIM differ, they 
both work towards reconceptualizing and breaking with the nuclear family structure and fixed 
heteronormative gender relations. The children would thereby be generating a geography of reason 
that is anchored in openness whereas adult would still have to un-learn already imposed and fixed 
gender structures from a Western geography of reason. This means that if the focus is solely on adults 
whose minds are already saturated with the man/woman and public/private dichotomies and the 
nuclear family structure, the struggle against exclusion or subordinate inclusion will possibly remain 
within a Western hegemonic framework of cultural values.  
Mujeres Creando is challenging and seeking to subvert the Bolivian government's attachment 
to hegemonic globalization of Western values, and therefore Mujeres Creando demands that their 
approaches be acknowledged in the decolonizing processes of Bolivia. Decolonial internationalism 
emphasizes that inclusion means that both local and international authorities must embrace local 
realities (cosmologies, traditions, cultures, societal structures, people) and work from a point of 
departure which corresponds to the communities that they seek to improve. These authorities 
encompass international donors and NGOs who must acknowledge local realities and base their work 
on the premises of local geographies of reason. According to Mujeres Creando, this means that in 
Bolivia it is crucial to combine decolonizing and depatriarchalizing processes, because there can exist 
no decolonization without depatriarchalization (Galindo, 2006). More importantly, essential to the 
struggle for depatriarchalization, is a renunciation of concepts such as gender, equality and rights “[...] 
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that only work as placebos.” (Galindo as cited in Senseve, 2013). These concepts are thus not 
applicable in practice in Bolivia, as they solely reproduce a Western geography of reason and 
thereby uphold the power structures between the international society and the Bolivian state, 
instead of actually changing the local status quo. In stark opposition to Western global terms and 
concepts Mujeres Creando recommends employing ‘justice’ in decolonizing and depatriarchalizing 
processes of Bolivia: 
 
“We do not work with gender equality and we do not work with women’s rights, because we think both 
concepts come from Europe, from the big international organizations, which are colonial - colonialistic 
concepts. Equal rights is liberalism. Equal rights, or equal rights for gender - all these are not ideas 
which we built. Many NGOs have become lots and lots of millions of euros or dollars to make a big 
propaganda about those concepts, which don’t have any content. They are words with no value inside, 
which does not have anything inside [...] So we are not interested in equal rights, I’m not interested in 
women’s rights because both of them are big propaganda for NGOs, governments, for those 
international organizations [...] European parliament or whatever, but for us it is a part of justice, which 
is something very very different from equal rights.” (Original emphasis. Interview, Galindo, 2015). 
 
Even though Galindo explicitly states that Mujeres Creando does not work with concepts such as 
gender equality, women’s rights and equal rights she does, however, still acknowledge them and relate 
to them to a certain extent. She takes a stance and represents Mujeres Creando as perceiving those 
concepts as European and colonial and based on Westernly created values (or ‘no value’ as she states) 
and ideologies, which, she argues, is therefore not applicable in a Bolivian context. Even though 
Mujeres Creando is clearly in resistance to those concepts, by acknowledging the existence of the 
concepts and by explicitly stating that they do not work with them, Galindo acknowledges the 
powerful position and global strength that the concepts in fact have. As Galindo lastly points out in the 
quote above, justice is very different from equal rights, and she explains further how and why the 
concept of equality should not be implemented or employed in Bolivia:  
 
“Because equal rights [...] does not have anything to do with the Bolivian structure or social structure. 
[...] to work on justice you have to work against every power relationship. To work for justice you work 
against any abuse [...] to work on justice you work against the state, against the police, [...] against 
institutions, so it is really something very different - completely different. And please don’t put us 
inside in such a [trash can].” (Interview, Galindo, 2015). 
 
Galindo states that equal rights is an imposed concept that is not applicable in the Bolivian society. 
Mujeres Creando is not per se on ‘anybody’s side’, but actively opposes the state, the police and 
institutions. This means that working from the perspective of justice also entails to actively oppose 
and seek to eliminate the power structures that all these institutions represent. Romano explains that 
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justice is also a concept that relates to quotidianity, which entails that justice does not only 
criticize societal and international structures, it is also a tool that is useful on the streets 
(Interview, Romano, 2015): 
 
“Because to a woman who has been beaten by her husband you can tell her that she has the right to 
report him, but this is silly, this does not mean anything to her. [...] We go and we make graffiti all over 
the neighborhood. And this is justice and this is understood by the woman. And it is useful for her.” 
(Interview, Romano, 2015). 
 
Justice thus also signifies a practical tool that the movement and women associated with Mujeres 
Creando actively employ. For example justice is based on concrete actions, which means that the 
movement might create a public scandal, where an offender is publicly shamed, or instigating an 
illegal action for the benefit of a woman (Galindo as cited in Flores & de la Jara, 2015; Interview, 
Romano, 2015) in order to achieve justice. Mujeres Creando’s approach to justice can therefore not be 
compared to justice in the judicial sense. Justice for Mujeres Creando is connected to quotidian 
occurrences and it is thus a bottom-up approach in achieving justice for the people by the people.   
Even though the concept of justice might have similarities with the concepts of rights or 
equality, the meaning, norms and structures embedded in justice belongs to the Bolivian people 
(Mutua, 2002, p. 5), and a concept that is part of the decolonizing and depatrichiarlization processes of 
Bolivia as well as a part of the bottom-up anti-hegemonic globalization opposition in Bolivia (de 
Sousa Santos, 2002, pp. 103; 107; 109-110). Equality and rights are measurable political and 
ideological constructs that stem from the global human rights corpus and its underlying civilization 
ladder of developed/underdeveloped and equality/inequality. Justice, on the other hand, proposes 
alternatives to the rights and equality discourse by actively opposing the current power relationships 
between the North and the South. This occurs by claiming that Bolivia has its own concepts and 
geographies of reason which are just as valid as those that spring from Western geographies of reason 
as they are locally anchored and contextualized. As Galindo finishes her argument she specifically 
addresses us as representing the West37; ‘please don’t put us inside in such a trashcan’. Thus, just by 
speaking about these subjects Galindo articulates a need to actively resist and shield herself from the 
forces of the global and political human rights umbrella and its attempts of universalization. 
 
5.2.3. Difference is the Strength 
This section focuses on how difference is employed as a strength in order to challenge the discourse of 
hegemonic globalizations. The alternatives presented in this section oppose the stance that all women 
are fighting the same battle. Intersectionality is therefore key in the struggle to oppose the white 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  37	  Despite multiple attempts to clarify to Galindo that the objective of this thesis is to take a critical stance on Western and 
global constructions and conceptualizations, she continuously interrupted us, which made our attempts futile.	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feminist agenda proposed by INGO and authorities. The alternatives in this section attempt to 
resist the hegemonic globalization of Western values with a focus on decolonization and 
depatriarchalization.   
 
The main argument in the intersectional approach is that the supposed subordination, oppression and 
discrimination of women cannot be analyzed without intersecting aspects of race, ethnicity, social 
class, religion, cosmologies etc. Therefore the intersectional approach to the struggle against 
patriarchy and domination is in itself an alternative to the Western hegemonic white feminism which 
often works from the perspective of women as a uniform category. During our interview with Romano 
she explicitly explained that “[...] the strength in Mujeres Creando is the difference.” (Interview, 
Romano, 2015). Mujeres Creando consists of a variety of indigenous women, mestizo women, 
foreigners, middle-class women, and working-class women. The individual differences between the 
women in Mujeres Creando is one of the main reasons why Romano emphasizes that Mujeres Creando 
is such a strong movement. Furthermore, their strength lies in the fact that they fight both individual 
and collective battles at all levels38 of the Bolivian society. Even though Mujeres Creando might 
simply be considered a radical feminist movement, a variety of social groups are represented in the 
movement which resembles the multiplicity that actually exists within the Bolivian population: “Our 
society is not a society of pure, original, indigenous people versus undesirable mestizo white-oids39. It 
is much more complex than that [...]” (Galindo, 2006). Galindo affirms that the struggle for 
recognition is not a struggle between the good indigenous and the evil mestizas. Rather it is a struggle 
to recognize difference as an effective and powerful tool that has the possibility to strengthen the 
decolonizing and depatriarchalizing processes in Bolivia and should therefore be embraced. 
 Burman explains in our interview that intersectionality is key to the Bolivian feminist struggle 
against the patriarchal structures in society. When working from the intersectional approach of 
difference many Bolivian feminists are actually opposing the category of one woman one reality. “So 
they don’t single out the identity of woman in itself as the only criteria that is important [...]” 
(Interview, Burman, 2015). By emphasizing their differences these women are at the same time 
struggling against coloniality and patriarchy. The various smaller battles which the different groups of 
Bolivian feminists are fighting are all contributing to the actual struggle against the hegemonic 
globalization of Western values. Mujeres Creando’s fight against the state and its systems, and the 
fight of indigenous movements against machismo that exists within chachawarmi, are all contributions 
to the struggle against the externally imposed Western geography of reason and its values. 
 Thus, from a decolonial internationalism perspective, the general struggle does not concern 
that different feminisms and feminists fight to ‘improve’ women’s conditions. Rather, the struggle 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  38	  The movement’s activism occurs at the street level, at the political level, and they arrange international meetings with 
other Latin American activists and feminist etc.	  39	  In the original article in Spanish it states that: ‘versus mestizos blancoides indeseables.’ Blancoides is a Bolivian 
patronizing word often used as a derogatory term regarding mestizos.	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concerns that everyone unbuild their brain and acknowledge alternative geographies of reason 
by focusing the attention on multiplicity outside heteronormative gender boxes. The Bolivian 
state and its people already have a focus on multiplicity and difference, to a certain extent, in the 
decolonizing process of the Plurinational state.  
The Western development authorities are stuck at the doors of capitalism and liberalism as the 
solution to end all human suffering. This is why Romano calls for that “What the Western world needs 
is that they go home and start anew.” (Interview, Romano, 2015). Instead of promoting liberal and 
capitalist values as the universal truth, the Western world needs to challenge and oppose the societal 
structures which are embedded in its own societies. Romano describes the situation in Western 
countries such as Spain, Denmark, Norway and Sweden as a zombie stage, because nothing is really 
changing: “[...] but they do not go out to transform, change, question and put forward a new model [...] 
there is just a support to defend what is already settled.” (Interview, Romano, 2015). Romano’s 
portrayal of Western societies is a reminder that the Western world has somehow stopped learning and 
evolving. The West has created a model based on liberal democracy and human rights that they 
perceive as the best possible solution to end human suffering. Therefore Western opposition that 
criticize societal structures in the West are in a state of zombification as their opposition remains 
within the already existing foundations; nothing is really changing or altering the power relations 
between peoples or states, because the Western geography of reason is internally ingrained and 
indoctrinated within Western societies which leaves no space to cultivate other possible worlds. 
Because the Western world is stuck within the hegemonic framework of globalizations, with a firm 
conviction of the UDHR and liberal democracy it creates a blind angle where the societal problems of 
the West are swept under the carpet. In our interview with Galindo, she criticizes us as researchers and 
people for coming to Bolivia: “But anyway you come here, not to see the problems in your society. 
And I find that disgusting. I find that ridiculous.” (Original emphasis. Interview, Galindo, 2015). 
Ultimately she is accusing us and other Westerners for disseminating so-called solutions to other 
countries, solutions which from a Western geography of reason are perceived as the best possible 
answer. However, from Galindo’s alternative geography of reason the implemented Western societal 
model even creates problems within its own societies, which points to that the UDHR and liberal 
democracy is not necessarily the final answer, and that its implementation may not even be applicable 
in certain Western contexts. 
 
In order to really change the status quo in Bolivia, funding authorities therefore must see the world 
anew and from Bolivian geographies of reason, as the resistance movements in Bolivia have already 
articulated. One alternative approach to the structure of society is the framework of chachawarmi, 
even though it is a scrutinized and criticized concept, it does propose an alternative organization of 
society which is different from the hegemonic Western model. During the interview with two 
employees from Caritas Coroico, the employees clarify what the aim of chachawarmi is: “[...] the 
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Chachawarmi tells us precisely that we are all one so we must live in a state of complement 
and complete harmony, with none on top of the other, and none below the other.” (Interview, 
Employees Caritas Coroico, 2015). The notion of balance; that no one is worth more than the 
other, or should decide more than the other is also shared by Mujeres Creando. However, Mujeres 
Creando articulates this point of view in relation to feminism: “[...] we want to be neither underneath 
nor on top of anyone.” (Galindo, 2006). Both Caritas Coroico and Mujeres Creando thus have the 
same goal in mind, however Mujeres Creando uses this phrase in accordance to decolonization and 
depatriarchalization instead of maintaining the idea of complementary roles. Chachawarmi is an 
alternative to a Western geography of reason and can be part of the depatriarchilization process in 
Bolivia, however the concept must be employed radically:  
 
“I see indigenous women using the concept of chachawarmi in a radical questioning way, saying to the 
men: ‘yes we have that concept, but we don’t have the practice, let’s put it into practice.” They use the 
concept in order to actually change something. [...] They definitely use it in a radical way, questioning 
not only the power asymmetries between men and women but also questioning the very way that men 
use the concept in order to legitimize their own position in society.” (Emphasis added, Interview, 
Burman, 2015). 
 
Chachawarmi should thus not remain within the coloniality of gender that focuses on the dichotomy of 
men and women. To go beyond the coloniality of gender entails that chachawarmi should be 
comprehended from the depth of its cosmology (Lugones, 2011, p. 79), which encompasses more than 
the man/woman dichotomy. The concept does not only entail balance and complementarity between 
men and women, it consists of many layers. Layers related to the  to nature, to the cosmos, where 
balance, complementarity and harmony coexist. Therefore chachawarmi must not be separated from 
the alternative geography of reason of Aymara cosmology but remain within the framework of anti-
hegemonic globalization. If chachawarmi is to resemble a state of complement and complete harmony, 
it must evolve beyond the Westernized heteronormative and stereotypical image of what it means to 
be a man or a woman. Thus, as Ticona explained in our interview; chachawarmi must act as a 
politicized tool and aim to break the power structures embedded in the Bolivian society (Interview, 
Ticona, 2015). An important point which both Ticona and Burman made during our interview was that 
in order for chachawarmi to challenge the legitimation of power positions in Bolivia, the concept must 
also be “[...] a criticism of patriarchy” (Interview, Ticona & Burman, 2015). The struggle against 
coloniality and patriarchy in the Bolivian society must therefore act as the key element in 
chachawarmi in order to proceed with the decolonizing processes of the Bolivian state and society.  
 As chachawarmi has multiple meanings, to employ it as a tool for decolonization also entails 
an acknowledgement of that its various meanings and implications also add resources to the 
decolonizing process. Because awareness of difference is strength, acknowledging these differences 
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might help break the patriarchal structures embedded in chachawarmi and thus be able to act 
as the beginning of “[...] a coalitional decolonial solidarity” (Lugones, 2011, p. 72). 
The revival of chachawarmi is a part of the decolonizing process and rebellion against the 
hegemonic globalization of Western values in Bolivia. Mujeres Creando is highly conscious of the 
changes in attitudes that are happening within the country: 
 
“And I think, in Bolivia, there is a rebellion of women. [...] it is very underground with rebellious 
women. Many, many women who are saying stop - and we are working on that. We are not producing 
that rebellion. We are a product of that rebellion.” (Interview, Galindo, 2015). 
 
As Galindo explains, Mujeres Creando is a product of the rebellion against capitalism and liberalism 
in the quest to decolonize Bolivia. So is the emphasis on chachawarmi and its inclusion in the Bolivian 
constitution. The rebellion creates different waves in the Bolivian landscape and the people are 
rebelling against internal and external forces of subordination and domination. Even though Mujeres 
Creando, Caritas Coroico and indigenous feminist movements are not united as such, they are all 
questioning and seeking to shake the patriarchal structures in the Bolivian society. “For example, we 
are a sort of like stone that you throw on the lake and it causes different waves.” (Interview, Romano, 
2015). There might not exist a specific mutual goal of resistance to the hegemonic globalizations 
framework but the persistence of internal resistance movements inflame the Bolivian quest for change.  
 The different methods and purposes of resistance are all part of the struggle to transform the 
unequal balances of the Bolivian society and are all anchored in concrete localities (whether that being 
in the city of La Paz or the rural villages of the Coroico area). The struggle is also an indication of a 
pursuit to form a shared authority and autonomy in Bolivia. In this pursuit to create a shared authority 
and autonomy, decolonial internationalism advocates that it is crucial to keep questioning and 
challenging the internal and external power structures that obstruct alternative geographies of reason. 
The resistance movement in Bolivia (whether the focus is on decolonizing and depatriarchalizing 
chachawarmi or breaking with capitalism) is questioning what already exists and seeking utopias of 
new possibilities. This also entails that it is not necessary that the hegemonic Western geography of 
reason fully understands local concept and realities, however it must acknowledge the autonomy of 
local concepts and the existence of other possible words than its own. 
 
6. Conclusion 
How are the concepts gender, equality and rights interpreted and implemented in a Bolivian 
development context, and how can an approach to development work based on ‘decolonial 
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internationalism’ illuminate counter-hegemonic alternatives to the power structures of 
hegemonic globalizations? 
 
The research of this thesis is testament to the undeniable strength and magnitude that the concepts 
gender, equality, and rights have in relation to development in Bolivia. It is imperative to recognize 
that the global constructions, concepts and power structures from the West saturate international 
research, development work, and everyday discourse in global and local contexts. This clearly 
exemplifies that the coloniality of gendered equality is not a myth, but very much at stake and still 
thriving.  
Through the research process we have been reaffirmed in the well intentions of development 
work, but found that development is restrained to the UDHR framework and therefore saturated with 
conformity, assimilation, and universalization of Western ideologies and values. However well-
intentioned development work and the UDHR may be, the Western human rights corpus bears 
elements of colonial arrogance and patriarchy as the framework for development ultimately retains the 
hierarchical relations of the SVS metaphor. The colonial arrogance is interwoven in the women’s 
rights discourse as it reproduces the tale of women’s oppression. As long as these global discourses 
and practices target women categorically as victims of oppression women will continuously be 
perceived as oppressed, which feeds the inequality that the human rights and women’s rights 
movements aim to break. Thus, so-called development or progress is inhibited by the educative 
parent-child relation that emanates from Western approaches towards achieving equality at the 
expense of Bolivian diversity and autonomy.  
The ‘development’ that this thesis seeks with decolonial internationalism is not concerned 
with the progress of development of one country or culture compared to others, but instead concerns 
the ‘development’ of development work. We have seen that Caritas Danmark and UNFPA cooperate 
with local organizations such as Caritas Coroico and incorporate local concepts and understandings in 
development work, and thereby strive to engage in cross-cultural dialogue. However, this dialogue is 
still permeated by global power structures that hierarchically position the global as superior to the 
local and thus Bolivian conditions are forced to conform to or assimilate the universalization of 
Western values and societal structures.   
The approach of decolonial internationalism focuses on dialogue and inclusion of other 
geographies of reason by embracing and cultivating differences and diversities instead of imposing the 
ideology of universalization. Intersectionality in decolonial internationalism is an alternative in itself 
as it approaches the struggle against patriarchy and domination by resisting the perspective of women 
as a uniform category in need of protection. It acknowledges the different power relations and 
struggles that are at stake in the interaction between the local and global. By working with justice as 
opposed to being given rights, counter-hegemonic voices reclaim women’s and Bolivian autonomy. 
This is an encouragement to allow shifts in the Western geography of reason and include alternatives 
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for social change based on local realities and wishes, as opposed to promoting human rights 
and democracy as a fixed framework for all societies. 
 When researching the concept of chachawarmi through decolonial internationalism it is 
fundamental to acknowledge the colonial power structures within the concept and the consequences 
that localized globalism produces in local contexts. The coloniality of gendered equality will prevail as 
long as chachawarmi is directly translated to man and woman and thus associated with gender, 
equality, and rights. Therefore, if chachawarmi remains trapped as localized globalism it will obstruct 
both the decolonizing and depatriarchalizing processes of Bolivia. Ultimately, a universal Western 
template pertaining to gender, equality and rights is not consistent with the Bolivian conceptualization 
of chachawarmi or Bolivian geographies of reason. The connotations of gender, rights, equality and 
chachawarmi depend on contexts; who employs the concepts, where, when, in what manner and for 
which purposes. This thesis therefore critically questions the need to prescribe a universal and uniform 
Western ‘gender’ and ‘equality’ template through the human and women’s rights corpus, as the corpus 
fails to function at the cross-cultural and cross-lingual intersections. This is evident as chachawarmi is 
saturated with Western influences such as the man/woman dichotomy and the gender equality 
discourse. Lastly, any idea, ideology or the claimed universality of the UDHR, no matter their 
intentions, do not become universal merely because powerful states or authorities declare them as 
such, as universalization is a sociocultural construct.  
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